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Preface to the second edition 


In the preface to the second edition of my work ‘The 
Position of Women in the Vedic Ritual," I have nothing 
more to add to what I said tn the first edition. 


od. 


The first edition was undertaken at a time when paper 
was scarce and many difficulties had to be faced due to 
the aftermath of the second World War. The: work” was 
well-recetved by the scholarly world and the first edition 
catne to be exhausted within a few years of its publication. 
However, it ts a matter of great regret that due to my 
preoccupation with other publications, the second edition 


could not be undertaken earlter. 


It is indeed a matter of gratification that Women in 
Free India have made phenomenal progress in all spheres 
of life and culture within a short period. Hence it is 
but natural that a greater interest in the position of Indian 
Women throughout the Ages is being evinced to-day 
than ever before. Itis indeed very striking that though 
there have been great upheavals— political, social, religi. 
ous—in India with consequent repurcussions on Women 
in particular, Women of India have always been respected 
as the Highest emblems of Divinity, Purity, Sanctity 
and Sublimity. To an Indian, the Mother is the highest 


ii 
Guru and has always been recognized as such in all ages 
from the Vedic down to to-day. The frst and foremost 
Sermon of the Guru to the pupil during the Samāvar- 


tan is “agè wa : revere thy Mother as thy God.” 
Manu has rightly said : — 


"qgeeg fuga urat Aaaa REA” u 


And my humble thesis is nothing but a factual demons- 
tration of this great and eternal doctrine of India. 

Pracyavani, Vijayadasami J.B.C 

Calcutta, 1956. YER 


Preface to the first edition 


The important subject of the Position of Women in Vedic 
India captured my imagination ever since I began my 
Vedic studies and as soon as I got an opportunity to p up 
Research work, I chose this: fascinating subject. This was 
approved by the Board of Higher Sanskrit Studies, London 
University, on the recommendation of the Veteran Sanskrit 
Scholar Dr. L. D. Barnett, Curator, Oriental. Section, British 
Museum, under the title “The Positron of Women tn 
Vedic Age" for the M. A. Degree of che University of 
London 2 ane along with my promotion to the Ph. n. Degree 
Course in course of a year, the subject was finally selectea 
under the heading “The Position of Women tn the Vedic 
Ritual" for the, higher degree. This was approved for the 
Ph. p. Degree BE the London University ta 1934 on the 
recommendation of a Board of Examiners consisting of Prof. 
R. L. Turner, M. A. M. C. D. Lit., Head of the Depr. of 
Sanskrit, London University and Director of the School of 
Oriental and African Studies, London ; Dr. H. N. Randle 
M.A. D. Phil (oxon ), Librarian, India office Library, 
London and Mr. C. A. Rylands, M. A., Senior Lecturer 


in Sanskrit, London University. 


In addition to the printed Vedic works that were 
available both in the British. Museum and India Offtce 
Library, many Mss. of Bhandarkar Ortental Research insti- 


tute Library; Banaras Sanskrit College, etc. were used. 


My continued researches into the Position of Women 
in Sanskrit Literature have further confirmed my conclu- 


iv 


sions regarding the high position of Women in Ancient 
India. These researches have been published in seven 
volumes in my Series, ~The Contribution of Women to 
Sanskrit Literature.” 


The present thesis is based entirely on original data 
collected from printed works and Mss. on various bran- 
ches of Vedic Literature, viz, Samhitàs, Brahmanas, 
Aranyakas and Upanisads, and subsequent Literature such 
as che Sutras, Epics, Puranas, Smrtis, Prayogas and Paddha- 
tis. Throughouc my Thesis, 1 have tried to remove many 
misconceptions regarding the position of women during 
the Vedic Age, but in interpreting the texts and drawing 
conclusions on them, I have. all along strictly adhered 
to the letter and spirit of the original Texts and their 
authoritative commentaries. 


Almost the whole of this work was published in the 
form of articles in well-known Research Journals, such as: 
the Indian Historical Quarterly, New Indian Antiquary, 
etc. during the years 1939-1941. On account of this. 
and my other important undertakings, such as che Contri- 
butions of Muslims to Sanskrit Literature, Contributions, 
of Bengal to Smrti Literature, Sanskrit Dütakavya Litera- 
ture, etc., the publication of the present work in book 
form was not immediately undertaken. Later on, the publi- 
cation of this work was held up due to the World War. II. 


Presidency College, 
Calcutta 


1945 J 
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The Position of 
Women in the Vedic Ritual 


CHAPTER I 
THE DAUCHTER IN THE VEDIC RITUAL 


The civilization of a country is best uuderstood by a 
thorough study of the Position of ics Women. The woman 
in the various phases of her life as Daughter, Wife and 
Mother not only protects and invigorates the man to the 
best of her power but safeguards his interests even at her 
own cost. As soon as the manfolk begins to misjudge this 
latter magnanimity of woman as her weakness, a nation 
begins to sink slowly into the depth of degradation and 
misery. In the long history of Indian Civilization, our 
society has faced innumerable odds—constant invasion from 
outside, intermixture of heterogenous faiths and thoughts, 
ruthless persecution and so on—and certainly, changes there 
have been many with the consequence that, social conditions 
changed a good deal from period to period. Even then, 
ancient Indian Literature exhibits a uniform spirit of 
reverence for womanhood and Vedic Religion does not deny 
any right co women, not in the least the religious. Hindu 
Religion upholds the Vedas as the Highest authority and 


the view-points of the Smrtis and Puranas contradicting 
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those of the Vedas are simply to be ignored. This just 
attitude of the Hindu Society has saved it at all critical 
times. True there have been ups and downs in the position 
of Hindu Women, but they have never been shorn of their 
inherent goodness and greatness on account of oppression 
or excessive depression. Along with national regeneration 
from period to period, the liberties and possessions of women 
appear to vary and that is only natural; but even then, 
there is the constant attitude of very deep respect for women 
ingrained in Indian mind which is the direct outcome of 
the teachings of Vedic Religion. We must analyse this 
thoroughly in order that we may have a thorough gtasp of 
the Position of women in Ancient and Modern India and 
this we shall do in the following sections of the work. 

The Daughter 1s affection incarnate and it 1s as such 
that Vedic Literature depicts her. She has never been 
denied the rights her brother enjoys. A critical analysis 
will reveal that in the Vedic Ritual the Daughter is just as 
important as the son, if not more; asa matter of fact, in 
many places it would appear as though in ancient India the 
Daughter was more covetable for the parents than the son. 
Certain misconceptions took the upper hand in some parts 
of India during Mediaeval ages owing to the then degenerate 
conditions; the teachings of the Veda were really ignored 
though apparently the commentators intended to uphold 
them; nation as a whole was in a tottering state and no 


doubt, women also had to face all sorts of ordeals. Time 
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is now ripe when Indians should look back to their glorious 
Vedic Age and allow the girls to enjoy the same Vedic 
Rights as our Holy Scriptures declare. 

The Samskaras must all be performed for the Daughter 
as well as the Son and no discrimination ought to be made 
between them. The pseudo-Vedic attempts of a few 
scholars in Mediaeval India to prove the Daughter an 
unwelcome member of the family must be discarded as 
absolutely unvedic, unholy and suicidal as the early Vedic 
Ritual Literacure uncompromisingly compels just the reverse 
conclusion. In subsequent ages, women have been denied 
the honour of the Pumsavana and the privilege and dignity 
of the upanayana in particular. But this attitude is 
absolutely unvedic. 

The Significance of the Vedic Rite Pumsavana’. The 
Pumsavana is an important Vedic rite, generally belived to 
be performed in order to have male children only.” But 
there is evidence to show that the pumsavana is rite 
performed with the object of averting any evil to the progeny 
and of having either a male or a female child as desired. 
According to the majority of Ritual authorities? this rite is 

1. This section was published in Indian Historical Quaterly, 
Vol. XIV, 1931, pp. 831—835. 2. Cf. Monier-Williams, A 
Sanskrit—English Dictionary, Oxford Clarendon Press, 1899, p 
630, Column 2. 2. Cf. Pāraskaragrhya-sūtra, (henceforth 
abbreviated as ParGS.) Bombay ed., 1918, p. 145 £f, all 
commentators stick to the same principle; Samskara-paddhati, 


Poona, 1924, p. 51, line 3; Baudhāyana-grhya-sūtra, (henceforth 
abbreviated as Baudh- GS.) Mysore University ed., p. 29. 
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to be performed on each occasion of the wife's pregnancy 
so that whenever the wife and the husband wish to have a 
daughter, they may use what is technically known as Üha 
i.e. an alteration in che gender or other things as necessary 
in the sacred formulas, etc., just as they have the option to 
choose—if they want sons—whether they would have an 
heroic son or otherwise." Both the Simantonnayana (the rite 
of parting the hair) and the Pumsavana are really Garbha- 
samskāras, performed for removing the sin that might bring 
any evil to the embryo.” The word *Pums in the name 
of ‘Pumsavana’ refers to both male and female and does not 
at all debar the use of ‘Uha whenever necessary, 

That the first part ‘Pums’ of the compound ‘Pumsavana’ 
does not stand for che male child alone is corroborated by 
the fact that nowhere in the Grhya-sūcras do the Siitra-karas 
intend to exclude daughters by the use of words in the mas- 
culine gender, The usual method is to speak about both 
males and females by the use of the masculine gender only; 
when the Sütta- karas have to say something particular about 
females, only tben do they use spese the feminine 
gender. Thus when Laugaksi in the Kāthaka-grhya-sūtra 
says, gt ma WW «hd he does not mean to say that when 
a daughter is born, it is to be otherwise. In commenting 

1. ParGS.. op. cit, p. 144, lines 7-8; for the Üha used in 
this connection, see Samskāra-rantamālā, (henceforth abbreviated as 
Sams RM.) Poona, 1899, p. “813, Il. 24-23. 


2, Cf, PārGS., op. cit, p. 144, I. 9, 16. 29, etc, Samskara- 
paddhati, op. cit, p. 51, I. 20; Sams RM., p. 815, II, arf. 
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upon the sūtra, Adityadar$ana! expressly says that the 
daughter, too, should have the naming ceremoney. In the 
Jātakarman section of the Asvalayana-grhya-siitra, an apho- 
rism? makes the provision that when a ‘Kumara’ is born, 
the child is to be treated with water mixed with gold. In 
commenting upon the sūtra, Haradatta? says that herein 
provision is made for a *Kumari' as well, as the gender is 
not intended to be stressed, ‘lingasya avivaksitatvat.’ Simil- 
arly is to be explained arq garmafraragā in the Baudh 
GS.* It will be seen that at the end of the section on Jata- 
karman, Baudhayana points out the name given to a daugh- 
tet should consist of an odd number of syllables? and makes 
the provision of blessing the child mped aeftfa t By the 
use of the masculine gender in "amusmai,'"' Baudhayana 
certainly does not mean that ‘‘svasti,” ie. benediction 
should not be uttered in case of the birth of a daughter of 
whom he speaks in the preceding aphorism. What he really 


I. Op. cit,, p. 137. 2. Trivandrum ed., 1923, p. 60, IL 17-18, 


3. A$valayana-grhya-sütra, (henceforth abbreviated as ĀšvGS.) 
op. cit, p. 61, II. 1-2 “Lingasya avivaksitatvāt kumāryā api prāp- 
noti." For his argument, see II. 2f. For similar examples where 
the gender is not intended to designate males only. cf. statements 
like svarga-kāmo yajeta: yah svargakamah sa yajeta: one who, male 
or female, aspires to go to heaven, should sacrifice; see in this con- 
nection the Jaiminiya-mimāmsā-daršana. 6-1-7; see also IN yaya- 
mālā-vistara on the same 6-1-6 f£.; Karkācārya on the Katyayana- 
Srauta-sutra, (abbreviated as KatSS.) 1-1-7, Chowkhamba ed , 1908, 
p. 5; Yājūikadeva on the KātšS., Berlin 1157,p. 8. 


„lepno I ig Zo Da a 
5. Op.cit, p. 35,117, «gam grat: | 
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does ts to revert to his general way of statement, uses the 
masculine gender to mean both males and females and con- 
cludes the section by prescribing the rule that the jata-kar- 
man rites sbould be finished with the utterance of benedic- 
tion for the child (boy or girl). The object (samkalpa) of 
the rite as stated in the Prayogas also shows that the word 
*Pums' is not restricted to males alone. The rite is meant 
for removing the sin that may bring evil to the progeny, 
It is, most probably, owing to this fact that ManavaGS. 
omits the rite altogether, as it considers the samskara called 
Simantonnayana, 1. e., parting of the hair, quite sufficient 
for averting any evil to the embryo caused by the father or 
mother or both. That a girl should pound a herb for use 
during the Pumsavana ceremony* also indicates that the 
sütrakaras raise no objection to the birth of others of her sex, 
nay, more—they introduce a girl in particular, not a boy, 
because as shown by the analysis of the rites performed. by, 
and for, the daughter—the daughter 1s for the parents the 
sum-total of purity, cenderness, affection, devotion and bliss.? 
If the meaning of the word *Pums” be limited to males 
only and the Pumsavana be a rite that must be performed, 


there remains no rite to be performed for the birth of a 


1, Bhārdvāja-grhya-sūtra, (abbreviated as BharGS.) Solomon’s 
ed., London, 1913, 1, 22, p. 22, Wa Yaad gale arfa agara- 
qTHaT agaat gTa] ENqUS w WWÍHT, etc. 

2. It must be remembered that the introduction of a person or 


thing—a person in paticular—in Vedic rituals is significant, 
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daughter. But the face is that the birth of a daughter 1s 
most welcome. Parents petform Kāmya-srāddhas on the 
second day of the moon in the hope of having a daugliter.' 
Desirous of having a daughter, the husband touches all che 
fingers of the wife except the thumb during the miartiage 
ceremony.” Longing for a daughter the bridegroom shows 
the bride after she has reached her new home? the Dhruva 
and other constellations. The parents deem it a favour of 
god if they can have sous as well as daughters by their side 
during the performance of sacrifices? The Rg-veda praises 
the father of many daughters.* The daughter claims her 
support from parents not for nothing, but for her devotion 


1. Gobhila-pārišista $ràdha-kalpa, Bib. Ind., Calcutta, 1909, p. 
186;Par. G, S., op. cit, p. 538, I, 21, commentary of Gadadhara LI. 

2. A$vGS, Trivandrum ed., 193, I, 5, 30023, lle Il-125 faw* 
Wa eu: megen aiarar icu TÓa d dinu vefasaggīa 
welatae alata gaia waa gar ed ; wy Sits GATT: ; 
Cater za UT ESPUTRTS: | Commentary: gases wri sft 
TATA gaia scgal alai gfegarfa yafana Gata 
Cara: NANTI] GTWGERTSI JAFTA, QATUN | Apastamba-grhya- 
sütra, (henceforth abbreviated as ApGS.), Madras, 1893, VI, 12. 
afe araa alta salafa ia we@tatq | See also commentary. 

3. This reflects a great anxiety for having daughters. 
4, Kāthaka-grhya-sūtra. (abbreviatedKath GS.), op. cit., XXV, 45, 
p 114, ll r2, staat wa cur exei | Devāpāla's 
comm. staw? RAT PASH * H A atte qmq ı 5. Rg-veda, VIII, 31, 
8. ufaat at garu fagurgzdy T: | SuT fece | 6 VI, 
75, 5. iai frat ayta vate fa aratna | sy "fa: apt: 
gaats val, vw faai mafa wae: tt 
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to them." They care for her as much as they do for their 
son; of it may be said—even more, as the father is found 
to worship the daughter (kumari) as an emblem of Virginity, 
as an emblem of Purity, of Tenderness, Devotion, and 
what not.” Just as the Matrka-püja is to take place at the 
beginning of all Vedic rituals, the Kumārī-pūjā is recommen- 
ded to be performed at the end of all; and this latter wor- 
ship, the Daughter-Worship, is impossible in the absence of 
a daughter as she is to be bodily present. The father wraps 
her up with new garments, entertains her with delicious 
dishes and walks round her. From her first year onwards, 
she is worshipped as different deities; if she is one year old, 
as Sandhya; if two, Sarasvati; and so on. Thus as she 
grows, the patents find in her different manifestations of the 
Supreme Soul,— blessing them in every possible way. The 
daughter is indeed the embodiment of all blessings for the 
parents and the family. In Sanskrit literature the word 
Pums does not exclusively mean males alone: but is also 
found used in the sense of human beings in general. Thus, 


when Varahamihira? says the earth has veins just as the 


1 Rg-veda II. 17,7. "arerfea frat: Tat Tal WHTHTIQT Geaqwt- 
faa una | afa oua atat ut afa uta aal Ba arag: ll Sayana 
in his commentary says: —fgal: wat aratfūgut ux Wael Wal: 


HARUT... | 2, Tri-vediya-kriya-kanda-paddhati, Calcutta, 
1887, p, 160. “....,.“guTtigaane afta «fa daal gurtar- 
TA... e GAIT tt” 


3. Vizianagram Sanskrit Series ed., part II, 53, 1, also 85, 5. 
See also Bhagavata-purana, 8, 24, 41 for a similar use, 
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bodies of ‘Pums’ have, the word Pums conveys necessarily 
the sense ot human beings, as women too have veins in 
their bodies. Hemacandra in his Abhidhana-cintamani’ 
gives **martya: one who is mortal," “bhii-sprs :" one who 
touches (is born on) the earth," etc. as the synonyms of 
Pums. Allthese necessarily include the sense of women as 
well. In commenting upon a couplet quoted in the 
Bhāmatī which includes the word Pums in the genitive 
plural, Bhatta Gopinatha in his treatise Upodghāta” says 
the word Pums means males as well as females. The Asval- 
ayana-Srautasütra? too uses Pums in the same sense. 

Thus the usual method of the Sūtra-kāras of including 
feminine in the masculine gender, the procedure of the rite 
itself, che importance of a daughter emphatically borne out 
by the whole range of Sanskrit literature, instances where 
the word Pums is found used in the sense of both males 
and females—all lead to the conclusion that the purpose of 
the Pumsavana is to avert any evil to the progeny and to 
have any child — male or female—as the parents desire. 


The Initiation of Women,* ‘There is a general belief 


1, Boehtlingk’s ed., St. Petersburg, 1147. 
2. faafaa} ‘vafaal fama gaša at) yui enfe 
awmreafirgtad | Anandagrama Sanskrit Series, vol. 94, Poona 


1924, p. 18. For grammatical support of our interpretation:, Panini, 
1-2, 66-67 Bala-manorama, Trichinopoly, (1110-22). p. 608, Il, 
3E, Siddhanta-kaumudi, 939-33. 


3, Bib. Indica ed., 1874, p. 203, sūtras 3, 2, 128. 
4. This whole section was pub. in IHQ. March, 1939. 
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that women ate not entitled to be initiated for Vedic scudies. 
Such a belief is absolutely wrong. The Grhya Sütras say 


in connection with the initiation ceremony of the Brahmana 
292 


“agal stag or “agaa aaaea or 
“Tay maga, ^ or exactly similar things* meaning 
that the Brahmana should be initiated in the 7th or 8th 
year after he was conceived or born; they make similar 
tules for the Ksatriyas and Vaisyas too—only extending the 
age-limit for them. Here by Brahmana, Ksatriya and 
Vaisya the Sūtra-kāras mean that both the boy and the girl 
of these castes are to be imitiatéd. As in the case of 
Fa: in “ada aaa’, here also the gender is not 
intended to designate the Masculine alone. By a rule like 
this “a a e=qey: i.e. the Brahmana should not be 
murdered” it is meant that the ATEN also should not be 
murdered. Similarly by saying *azaruai ataa: or man is 


mortal’’, we mean that the woman 1s also mortal. 


1. AsvGS. Í, 19, 1, p. 64, Bom, ed. 

2. KathGS. 41, x, p. 159. 3. vars. V, p. 

4. GobhGS. Il, 10; Khadira, Il, 5, 1, p. 70; Gobhila-grhya- 
karmaprakāšikā, p- 84; JaimGS., 1, I, 1; ApGS. 10,1 ; the 


B 


Man GS, mentions no limit but begins ‘sqaqaauufa aaar: One 


should observe vows from initiation." ParGS. 11, 2, 1, p. 196 Bom. 
ed., SanGS. 1, p. 13. Benares edn, p. 47. Compare also A$vGK. 16, 
il Po €75; Saunaa kārikā, f. 31a; A$v.' Ya. Pad., India Office Ms. 
Bühler 15, fol. 24b; Renukarya f. 12b; Baudhāyana-grhya-paddhati, 


£. 74a. 5. See KatSS, 1,3, 7 "it ataga” and the 
commentaries of watate and wrfemZa on it; pp. 5 & 8 of the 
Chowkhamba ed., and Weber’s ed., respectively. 
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Harita! says women are of two types: those who speak 
about Brahman and those who soon become wives (t.e. those 
who do not grow old in their parents’ house). Of them, che 
first type has (the right to) initiation, establishment of fire, 
Vedic studies, and observance of begging alms in their own 
houses; the second is initiated and (soon after) married. 
Yama? as quoted in the Kūrmapurāņa, says that in ancient 
times the tying of the girdle is prescribed for girls; so also 
the teaching of the Vedas, and the utterance of the Savitri. 
Nobody except her father, uncle or brother should teach her. 
The vow of begging alms is prescribed for her within (the 
limit of) her house, She should dispense with the deer skin, 
the bark and the wearing of matted locks. Here Yama 
seems to refer to the existence of the custom not only in 
ancient times, but also in his own days, the construction be- 
ing gaad (aðsqa) aat (agatsfa) grad. The word gar is 
significantly put by Yama by way of a comparison between 
the cld time and his own time. So he makes the rule for 
his own time that nobody other than the girl’s father, uncle 
or brother should teach her, she should beg in her house 


only (and not elsewhere) and she should not wear deer-skin, 


i. fg-faat: fad anna: ange | aa awatfedtatquaa- 
Audi graai wees faqat cua Samskāra-ratnaimālā, 
Poona, 1899, vol. I, p. 165, 1. 6-7. 

2, WIR Haat — wisg-aefuu | wamaq Agra 
afaa aT fag arat a ATATA Wi] ae 
aa kaat M -aai aAA u AANT ETTA q ll 
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bark and matted locks. If Yama had intended to say that, 
unlike in ancient times in his own time the girl should not 
be initiated, he would have surely said something like 
this: —gu-tet nui atat-arafasgd 1 ga ces MIATA x 
gef afta Ashe continues with a series of verbs, 
all in the present tense—one in Lat and two in Lin, it ts 
only reasonable to think that he prescribes the rules for his 
own days as was the case in ancient times too. 

Without being initiated ceremonially, nobody is entitled 
to utter holy mantras. But the woman is found to utter 
sacred formulas in various sacrifices, grhya as well as $rauta. 
In the Sakamedha, the third four-monthly sacrifice, the girl 


! Mahīdhara* in his commen- 


uses the Tryambaka Mantra. 
tary Veda-dipa says the unmarried girls of the sacrificer 
should walk round the fire three times along with the other 
males, the sons of the sacrificer and others while uttering 
the Tryambaka Mantra for Tryambaka’s blessing. Accord- 
ing to the Satapatha Brahmana® the priests and the sacrificer 
go round the altar thrice from right to left—smiting che left 
thigh; but the maidens go from left to right—smiting che 
right thigh. While doing so, the maidens utter the form- 
ula: “We worship Tryambaka, the fragrant bestower of 


husbands. Even as a gourd is severed from its stem, so 


1, VajSamh III, 6ob, “agaa darat gafa ufaaga | Gale 
afaa awara gala «Tgue o 2. P. 92, Weber's edition 
of the White Yajurveda. 3. I, 6.2, 13f. p. 197, Weber’s 


edition; for Sayana, see op. cit, p. 218. 


THE DAUGHTER IN THE VEDIC RITUAL I3 


may Í be severed from this world, not from thence.” 
Katyayana? says “gA sway TARA ATENT ar: 
the unmarried girls (of the sacrificer) too (should go round 
the fire), the latter? while uttering part of the mantra, in 
both the directions ( fyqazaaa qhana : in going round 
both in the direction of che manes 1. e. the left, and in the 
direction of the gods, 1. e., the right) either with the object 
of having husbands or fortune." Yājūikadeva* in the 
Paddhati says, “aqata sri aiq naq : 1. e. the maiden 
too Is to uttez the sacred formula as it is so prescribed." 
Satyasadha? also says that if che daughter of the sacrificer 
longs for marriage, she should take the reverse course (to 
the one taken by the males) along with the utterance of che 
Tryambaka formula.? 

In the Varuna-praghasas, the second four-monthly sacri- 
fice, after Havis is placed on the north and south altars, 
the Pratiprasthatr—while leading the wife to the fire 
for the Karambha-patra oblatton—asks her if she has any 


lover or lovers. After her declaration? she utters the for- 


I, They want to be severed from this world i.e. their. father’s 
house and be permanent in their husbands’ families, — Cf. 
Mahidhara also, They like to leave their father’s gotra as well. 

2. Srauta-sütra, 5, 10,17, Weber,s ed., p. 361. 


3. The former one i. e. Vaj Sam., HI, 60 a, being used by 
the males. 4. P. 536, Weber's ed., of W. YV. 5. Srauta-sütra, 
Bo ce Po (ego vol, NG 6. The B. YV. schools have a ,different 
reading Salemfaa «eT p wale wu at va: | 

7. For details and references, see our section on “The Wife in 
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mula’ “gafa garat Wed: etc.: we invoke the Maruts, the 
voracious consumers," etc.” Then either the wife or the wife 
and husband both lift up the Karambha vessels on the 
winnowing baskets, place them on the head and offer obla- 
tions in the Daksinagni with the formula JHIA etc. 


which in the village, etc,’’.® 


On her way back, the wife 
recites the formula “ap at etc.: having performed the 
work etc. * 

In the agnistoma too, the wife, entering by the south 
door, anoints the axles of the Soma-cart with the remnant 
of the clarified buttet left after the Sāvitrī-homa along with 
the utterance of the formula, “aq dt ete. 

There are several such instances where the wife or wives 
use sacred formulas. The Puranas and the Smrtis as well 
furnish examples as to the right of women to utter the holy 
mantras. The Skanda-purana® says that the wife should 
sacrifice with the sacred formulas in the rituals in accordance 
with the regulations; so, in the funeral rite too, she, accord- 


ing to the sacred law, is entitled to utter the sacred mantras. 


the Caturmasya Sacrifice" below. under “The Wife in the Vedic 
Ritual,” 1. Vaj-Samh., IIL, 44; for Mahīdhara see Webers’ ed., 
vol. I, p. 83; Karka, op. cit-, vol. III, p. 473, on KatSS. 5, 5, 10. 

2. See also other YVSs. 3. Vaj-Samh,, HI,45. 4. Op, cit., 47. 

5. Vaj-Samh, 5, 17, The mantra has, however, variant readings 
in the different Samhitas and Sütras. Cf, Mait-Samhita 1, 2. 9; 
Kat-Samh,, Il, ro; Sat-Bra, HI 5, 3. 13-14; ManSS, 2, 2, 2 ,15; 
KātSS, 8, 3. 32. 

6. Ed. by Pañcānana Tarkaratna, Calcutta, 1911, vol. IV, 
p. 2326; also quoted in the WT&wud8 p, 22, 


THE DAUGHTER IN THE VEDIC RITUAL 15 


lhe Kaladaría, as quoted in the Srāddha-mayūkha" of 
Nilakantha Mīmāmsaka Bhatta, quotes the following lines 
from the same source to show that women are not entitled 
to utter the sacred formulas in the funeral and $raddha rites: 
adan faa: g: aug qnaa: in the absence of all 
others, che fay: i.e. che women should offer to the bhartrs 
ie. the maintainers without mantras." Unfortunately we 
cannot trace the line in the Calcutta edition of the Skanda- 
purana. The line, however, occurs in the Markandeya- 
purana.” We read herein like this: —a @alara faa: qui: 
eq ARAF bama a gR: aaa a-agftaaa ll c 
JARAN: qui 3 «Iga: ana: fear: and preceding these 
lines are—i qa-aa Sa-qrd ai g SERE A aarar af sīga 
qd-Te Nurs wj Aaa aR fesgqereda | warefa suem 
aut aeatcarteay u But Raghunandana? takes the stanzas in 
the following order; a. b. i. j. to run concurrently and 
argues that “apy evam” in J. means *amantrakam"" as in a. 
and so “aiui arafaiaisie  aaqawmeatate Vaa: 
the prohibition (of the use) of mantra applies to those 
cases only where the women offer the Sráddha". We cannot 
find out in any of the printed editions or manuscripts availa- 
ble in the India Office Library the order followed by Raghu- 


nandana. Moreover, the word “‘fa@g:’’ in 4 above does not 


1. Ed. by Gharpure in the Collection of Hindu Law Books, 
vol. XVIII, p. 22. 1, 24-25. 

2. Dr.K. M. Banerjee's ed. in the Bib. Ind., p. 189. 

3. TS-Wu, p. 508, Calcutta, 1909-10, 
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mean “Wife”, but any and every woman maintained by the 
deceased. In the Sraddha-viveka, after enumerating the long 
list of those who are entitled to perform the Sraddhas, the 
author says “agara rares, oitaetar: faa:—these failing, 
any and every woman taken hold of by any means would 
do." These are the women meant in line a above and not 
the wife. The claim of the wife (Patni) to perform the 
funeral and Sraddha for her husband follows immediately 
after the son, i.e. the son failing, the wife is to do so. 
Sankha, Kātyāyana, Srāddha-viveka, Sraddha-mayükha, 
Sraddha-kriya-kaumudi and all other authorities are unanim- 
ous on the point. So by "fer" in apap faa: g:", the 
wife can by no means be meant. The words “apy evam” in 
line j in the order we find mean that the mantras “4 @arat:”, 
etc. are to be uttered and that the rites following should be 
the same as mentioned before. The Kalpa-taru says that 
AmA” etc. means: “qra ararda — fagegenfasr 
gaada wes, Tela cp drasda eund iaia” | 
Here itis evident that the women also utter the 
mantra in the Sraddha. After having said that the Ekodd- 
ista and Sapindikarana should be offered with mantras, 
Yājūavalkya' says «This Sapindikarana as well as Ekoddista 
should be offered to the woman also”. Yajnavalkya has 
suggested no distinction whatsoever. The Chandoga-parisista? 


I. UnaSamh, ed., by Pañcānana Tarkaratna, Calcutta 1903, 
p. 161, LIL. 254. 2. atg: Asa faar afea | 
Qala da WW A etc. 
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also says that the Sapindikarana of the mother is said to be 
observed with the grandmother (on the father’s side) in 
accordance with the rites as mentioned. Here also no dist- 
inction whatsoever is suggested. The Sraddha-kriya-kaumudi* 
also-comments on the couplet sumaa Agy etc. thus: 
Amara wefafe ser cu epu Ta ara-ara 
area aca Aa TAMIAMI Gada ASENA) etc, 
Here he thinks the couplet "Strīnām amantrakam” srad- 
dham,” etc. is baseless (an interpolation) as it is not found’ 
in all the Samgrahas and the view that the woman is not 
entitled to perform the Sraddha with mantras is not tenable. 
The Brahma-purana? also says distinctly that women 
should offer the Sraddha with mantras. Sankhā* says that 
the daughter too after her samskara should, like the boy, 
observe the ASauca, perform the funeral rite, offer Pindag 
and celebrate the Ekoddista for her father. Here too no 
distinction has been suggested and accordingly the mantras 
are to be uttered by the daughter too. The reason why the 
“faq:” in line a above who are really “amaaa dueta: 
ferr" in the language of the Srāddha-viveka-kāra should not 
utter the mantras is, therefore, not that the woman, because 


of her sex, is not entitled to utter the mantra in the Sradd- 


I. S. of Govindananda, Bib, Ind. Cal., 1904, p. 377, Il. 10-78, 
lut 2, wifes mata wp are’ fAuTguTAATA | Mag fafaga 
g afs wra-faaferdw | 3. gfvaT yaad gali arar-fgālyg VERAT | 
adaga fuusWalfee wur TAU as quoted in maaa p 
the artsfautalgēt puts the verse under the name of Bharadvaja, 


2 
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ha, but because these women somehow picked out in the 
absence of all others need not utter the mantras. Such wo- 
men will perform the $raddha somehow, and nobody would 
like them to perform the Sraddhas in all the details. — i£ che 
mantras are cut out, the oblations are also necessarily cuc 
out and the ceremonies too become reduced by almost two- 
thirds. This is the reason why the srargafaa, akgētat: fers: 
thonld not utter che mantras. 

The Nrsimha-tapaniya Upanisad says sifadi swat a3: 
atgdadtit9fra : (some) do not recommend (the utterance 
of) che Savitri, Pranava and Yajus for the woman and the 
$üdra."? Baudhāyana” says, “aaear fg Kaut nat: —some 
say, women are not entitled to utter the mantra.” The 
words *'degfa' and an? in the above texts show that 
the authorities themselves do not think that women are not 
entitled to utter thc mantras though there are a few schools 
who think otherwise. Moreover, the authority of the Smrti 
cannot be reckoned as valid against that of the Sruti. Thus, 
Vedavyasa? says that where Sruti, Smrti and Purana differ 
(in opinion), the Sruti should be considered as the authority; 
of the (latter two) Smrti precedes (over the Purana). So, the 
schools whom Baudhayana mentions need not be taken into 


serious consideration. The opinion of the school quoted by 


1, P. ro of Anandagrama edition (vol. 30), 1.6.7. 2. As 
quoted in WaT, Hirsikeša Sastrin’s ed., Calcutta, 1909-10, p. 411, 
mn de 3o afa-rafa-gTUTai fattāt aa gm | ga Wa vata wre. 
zig 4 eafaatt 1 SmrSam Poona, 1905, p. 367, 1. 7 (verse 4). 
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the Nrsimha-tapaniya Upanisad is to be ignored not only 
because the Upanisad itself considers it ignorable, but also 
because the opinion of the majority should prevail when 
the authorities differ among themselves. Our copious Sruti 
evidence shows that the opinion of the opponent school can- 
not prevail. 

In the Pinda-pitr-yajüa! and other Sraddhas? the middle 
cake? given to the manes 1s to be eaten. by the wife (Patni). 
The husband gives her the cake saying that she should eat it 
as it represents the juice of the annual herbs growing in wat- 
ers; as a result she should become pregnant with a human 
embryo. The wife too* eats the cake with the prescribed 
mantta. If the house-holder has many wives, he divides the 
cake amongst them all and all of them should eat their. res- 
pective portions along with the uctelinc Othe Weve sired 
formula. The author of the Vatjayanti as mentioned in the 
Samskāra-ratna-mālā* says this eating of the cake is not 
optional but obligatory whenever the Sraddha is celebrated, 
According to him, therefore, the utterance of this mantra ts 
not an occasional but a regular right of the wife: if the eat- 
ing of the cake is a regular (nitya) right, the utterance of the 


mantra must also be her regular right during the observance 


Poona, 1909, p. 37. 3. If there are 6 cakes, the wife should eat 
both the middle frenà wereslg a: wa, "WWE p. 37.. 
4. If the wife, however is not in a fit stage, she should not eat the 


1, See Sams R, M. Poona, 1899, p. 983, ll. of. 2. mrena, 


cabo 5. Poona. 1899, p. 983, 1. 13. 
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of all che Sraddhas. It does not seem, however, ‘that the 
eating of the middle cake or both the cakes is compulsory. 
The Sraddha-mayakha* says it is only optional and not obli- 
gatory. Manu uses the word *Sutārthinī: desirous of a 
son" while prescribing the eating of the cake by the wife. 
Devanna-bhatta in the Sraddha-kanda? says if she is desirous 
of a son or a daughter, the wife should eat the cake. Yama 
also says the wife desirous ‘of an issue should do so. The 
Vayu-purana puts the word *Prajārthinī: longing for a son 
ora daughter" as an adjective to the wife and mentions the 
sacred formula araa fad nq which, it assures, is 
aralatada: (capable of} increasing (the number of) sons or 
daughters.” Anyhow, the fact remains that whenever che 
wife eats the middle cake she as a rule utters che mantra. It 
is her right and no authority has ever intended to deprive 
her of this. 

A$valayaua* says in his Grhyasūtra that from the time of 
matriage onwards the house-holder himself, the wife, the son, 
the unmarried girl, or a disciple, should offer regular 
oblations to che Grhya fire. GargyaNarayana* and Hara- 
datta® also cite the opinion of some schools according 


to whom the wife and the unmarried daughter are 


1. Ed. by J. R. Gharpure, 
Collection of Hindu Law Books, vol, XVIII, wwafawarra diagīa 
a fama) 2. eafaafeat vol IV, p. 402. 3. 1,7, r, wrfaue- 
arf wu wag G4 afa arga: garša arēt ar | 4. P. 33, 
l. 3, Bombay ed, of A$vCS,, 5 AsvGS Trivandrum ed., p. 133. L 21. 
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entitled to offer the oblation without any reservation. 
Khādira" says, “Some say the wife should sacrifice; the 
wife isthe house and the fire belongs to the house." 
Gobhila? also says the wife should verily offer the morning 
and evening oblation to the domestic fire for the same 
reason. According to the Prayogaratna* too, the wife, the 
unmarried daughter, the son, or the disciple, should offer 
the sacrifice in accordance with the above-mentioned order. 
The Smrty-artha-sāra* also holds that the sacrifice offered 
by the wife, the daughter, etc. is to be considered just the 
same as offered by the sacrificer though the wife and the 
daughter should offer without the besprinkling (miau). So 
che wife and the unmarried daughter are entitled to offer 
the oblation along with the utterance of the mantras un- 
questionably, together with the Om at the beginning and 
end of each mantra.” The connection between.the domes- 
tic fire and the wife is so close that the fasting in case of 


its extinction devolves on the wife.* 


i. Ed. by A. Mahadeva Šāstrin, Mysore Govt. Or. Lib. 
Series, no. 41, 1,5, 17-18, p. 40, qat ergaríacaa | wet: ust 
x sew sfa | The definition of Wa, acc. to wrfet 1.5.1,— 
“gfaant yrfa wetara wow | Also cp. “a we wxfuegw Feat 
ZETA’ | 2. 1,3, 15, p. 95, Bib. Ind “art zr ut wat agag 
arduratfat , wet: val, we udishatadifa” 3. Bombay edition. 

4. Bata Ya aw Ya waa g, p. 34 (ASS., vol. 70)., 

5. Upodghāta, Poona, 1924, p. 47, 1. 12-13. aiaa qiTa 
q Audi quum | 6. Āšv GS. 1, 7. 3 afe gamet uq Tesufeeua | 
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Tarkalankára in his commentary on Gobhila,! however, 
chinks that the wife should be given, on this account,so 
much educatton às would suflce for this, because **withouc 
studies she cannot sacrifice, nor does the Sūtra say that 
she should offer silently.” Anyway, this much confession 
is sufficient to show that the wife 1s entitled to the [nitia- 
tion ceremony so that she may be entitled to read at all, 
not to speak of uttering the Vedic mantras. 

Paraskara? says that che wife should, 1f she is desirous 
of conception, offer the first oblation in the evening as well 
as in the morning along with the utterance of the prescri- 
bed mantra wherein she should utter the *Svaha" again.* 
All the commentators, Karka,* Jayarama. Harihara, 
Gadadhara and Visvanātha agree that the wife should 
worship the fire with the first oblation in the morning as 


well as in the evening with the above mantra. The mantra 


Aga aa gatifaaTu aqaa | 2. ParGS. 1,9, 3-5, p. fp 
Bom. ed., 1918, *...ga: «fw gai TRTATAT” | 3. This "Again" 
means that she should first offer the oblation with the mantra 
«Agnaye svaha Prajāpataye svāhā'” in the evening and "Sūryāya 
svāhā prajapataye svaha" im the morning, and then should offer 
another oblation with this mantra together with *Svāhā.” 


1, 1,g, 15, t. 10 f, Bib. Ind. ed. a wesadta amfa vat 


4. For the commentaries, see pp. 119; Jayarama, 1. 3-4, p. III; 
Harihara, 1. 34 f. ‘aa gat nùa gaa Wigs. P fa faame- 
Muga: WaT gasl« faafaa wu Anat gage wem us | 
fe ataq mEq? pesa ofa, were eqqrategia-fautataa- 
ap SaqUHUS yoda weWeaatq |” Gadādhara, 1. 6f. p. 114; 
Viívanatha, 1. 9f., p. 115. 
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prescribed for her is a Homa-mantra ending with *Svāhā: 
Hail’; as she is to offer the first oblation with this, it is 
she who is to utter the Pranava also. Without the upa- 
nayana, the wife can never do so. 

ASvalayana! in connection with his section oa Nama- 
karana says: 1. aH a eT qa: | 2. dtgggraratraerafg- 
fasrared garu” | 3. IJU a l 4. RAAT stags 
aaa: | 5. quale a dam. 6. mper ATTA 
7. aiaga aAa — dewenfaqu fadarar — Sq | 
In the commentary upon the Sütra marked 5 by us, Hara- 
datta says that because of the mention of “Tu” and “Eva” 
in the Sūtra all that is said in che above Sütras (2-4) is not 
sufficient; and itis prescribed here that the names for 
males should consist of even syllables. The names of females 
should consist of an odd number of syllables. Ašvalāyana 
chus finishes what he has to say about the afeqaatita ara 
and proceeds, without making any more distinction, to say 
about the abhivadaniya name of the child (male or 
female? — (He) should find out a name to be used (by the 
child) at the time when the child bows down to her? 


(during the upanayana); the parents should keep the 


1. I, 15, 4, p.55, Bom. 2nd, ed.; 1,13, 4 f£, p.62, 
Trivandrum ed. 2. aiaaetica ata nat mfwaTaetux arafacatS 
afaateadtas etc, Gārgyanārāyaņa, p. 56. ua ataq S94 KTTTU 
ala: RTIG wa afaatedlaa ata: atwate cufuaTeqpuu 
etc., Haradatta, p. 63. 


3. A$valayana does not repeat this rule in the section on 
Upanayana as this rule has been mentioned here, 
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name concealed (to themselves) till che child's Initiation.” 
Kumārila Dhatta? also holds the same view when he says 
"Nama abhivadaniyam tu pitror hrdyā upanicitah: But 
the name for the child's abhivadana the parents should 
keep secret till the upanayana.?" — Apastamba (1.15.8) also 
holds an identical opinion. Sankhayana and Kausitaki 
(1.24) also mention this secret name, an earlier reference 
to which is found in che Brh. Up.(vi.4.26)—with ceremo- 
nial details. Ihe consensus of opinion is that this secret 
name must be given. This name reserved for use during 
the initiation. ceremony for the girl has no meaning if the 
girl is not allowed to bow down to the Guru at che proper 
time.* 

Gobhila? says exrpressly that che bride should wear the 
sacred thread when the bridegroom leads her to the altar— 
"sadi adada gaa ada didsum "Ha Leading 
her forward who is clothed in the proper way and wears the 

I. See Narayana and Haradatta, p. 56 and 63 respectively of 
the Bombay and Trivandaum editions, Their interpretation com- 
pletely agrees with our translation. 

2. Grhya-karika, pp. 253-326 of the Bombay ed. of Ašv GS. 


2nd ed., 1.9.3, p. 273. For the use of the Abhivādanīya name 
during the upanayana see 1, 13, 23, p. 276. 

3. MānGS. 1. 18. 2, BhārGS, 1. 26. HiranGS. 2. 4.—10 15 
and VarGS. mention two names, one to be known to the parents 
and tie preceptor, and the other an ordinary name (cf. Tait Samh. 
vi. 3. L. 3). 4. For the Samavedic Sūtras, see Kha GS. 2. 2. 31; 
Gobh, 2. 7. 15 and Jaimini 1. 8. This view of Āšvalāyana is 
corroborated by the ManGS. 1, XVIII, p. 83, l. 1-4, Baroda ed.; cf. 
WITITAA Op. cit., l. 14-15. Bo 2r 10m Gm RV. X 
85. 41; AV. XIV. 2. 4. 
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sacrificial cord (over the left shoulder), he should murmur 
the verse “Soma gave her to the Gandharva, etc." Pravrta 
here means evidently si gadu aar aguftigar uataatiaat 
aataatafafast ie. she who has worn the dress properly and 
the sacred thread. In the Adhikara Sütra, Gobhila him- 
self as well as Katyayana! say that one must always wear 
the sacred thread. So the repetition of yajhopavita here 
means that for ceremonial purpose the bride should change 
her former yajūopavīta and wear a new one. 

Candrakānta Tarkalankara, however, thinks otherwise. 
He gives us two alternative explanations.” Firstly, he says 
the word yajüopavitinim in the passage means yataal faa faa 
adgas, The bride is pravrta krtottarīyā. How is 
she Pravrta? : likea yajūopavitinī, like one who has worn the 
upper garment in the form of a sacred thread.” Secondly, 
"Pravram" means sag qeg Rat meatier gafftaraduau- 
aq and *tyajiopavitinim"' means gq ana witigaaaaag 
i.. the bride who has worn her lower garments in the 
manner prescribed in the Smrti and worn her upper 
garments in the fashion of a yajūopavīta. The learned 
commentator also says the word yajūopavīta may be used 
in the sense of the uteariya for showing which way the 


uctatiya is to be worn. These explanations are not tenable, 


1, GobhGS. 1, 1, 2, aqivaifaatsatalena wey p. 8; Karma- 
pradipa, Bib. Ind., vol. 178, p. 11. 1.1, * w&TwdifeaT ara’ wet 
qafen «| Gag sque aq af a aq waa” 

2. For the Text, see GobhGS, Bib. Ind., p. 308. 
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Tarkālaūkāta quotes che Smrti co show how the bride 
should be properly dressed: “She should not show the 
navel, the vircuous wife should wear the clothes down to the 
heels and shouid not keep the breasts uncovered." Accord- 
ing to his second explanation **Prāvrta” means “she who 
has worn the lower garment" and ^Yajüopavitini" means 
she who has worn the upper garment in the form 
ofa sacred thread." The explanation that he gives does 
not follow the direction he mentions. If **Prāvrtā'” does 
not mean “One wearing both upper and lower garments” 
but “One wearing the lower garment" only, the breasts 
remain uncovered. The uttarlyavasana used in the form 
of a sacred thread cannot cover her breasts. The 
commentator in commenting upon Gobh. 1.1.2. says on p. 
17 “afeq ag-aqa-gagatay akaa -maA fafaafad 
fraag sadaa sque da dd qUZDPuIRuWde: 1 
This pair of sacred threads and the upper garment are 
here mentioned as a rule as requisite for every ritual; but 
the particular manner of wearing it—as of che uppar gar- 
ment, so of the sacred thread —is to be known from  tliose 
particular passages in chose particular places". For this rea- 
son the word yajūopavīta cannot be used in the sense of the 


uttarīya. [Íe is declared inthe Smraü: —? aaa ž urā 


1, For the right manner of wearing the yajūopavīta, see Karma- 
pradīpa, ch. I, verse 2 : faaga aa «TW waprawwlaewi faaataata 
Tad at afra tl GobhGS. p. 64, L I2f. 2. KarmaKP, 
Bombay, 1921 £. 51 ycf,.Smrtyarthasāra. p, 5. 1. 10; GobhGS. p. 65. 
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Ata- BAZ | gaada gerer gend Two sacr- 
ed threads are to be worn in the Srauta and Smārta sacri- 
fices; a third one also should be worn for an upper gar- 
ment: this is prescribed if a cloth is not availble.” Here it 
is said that a third sacred thread is to be used tf an uttarīya 
is not available. If the uttarīya is not wanting, the third 
thread is not to be used. Here the word yajūopavīta is not 
certainly used in the sense of uttariya, but it ts said that 
yajfüopavita is to be substituted for the uttariya. A substi- 
tute for a thing can never be the thing itself. Nor is it rea- 
sonable to think that beacause two different things are worn 
in the same manner, Gobhila has nsed one word for the 
other. Why should he? The uttariya is as well-known as che 
yajüopavita. What reason is there that the word uttariya 
would be dropped at will and the word ‘‘yajfopavita’’ be 
substituted for it? The learned commentator quotes in p. 65 
the Nigama-parisista “aqrar addaa wd, aad fagat 
gä”? in which, he thinks, che word **yajüopovita" means 
an upper garment (uttartya). To follow the commentator, 
the sacrificer is to wear three upper garments which is no- 
where prescribed in the Ritual literacure. Again, three utt- 
arlyas to be made of a cloth ts an anomaly, for, in order to 
wear it properly, one is to wear the cloth wound round nine. 
times on one's shoulder sideways. Two, and sometimes three 
of these, are to be worn. Nobody wants the sacrificer to 


carry a heap of clothes round about him. The real meaning 


1. See KarmaK P. f. 50; GobhGS., Bib, Ind., p. 65. 


28 THE POSITION OF WOMEN IN THE VEDIC RITUAL 


of the passage is what is expressed in the couplet above. 
The cloth, not a sacred thread but an accompaniment of the 
two threads normally used, ts considered as making the nu- 
mber of threads three. We come across a similar use in the 
following passage: *"'Yajamanapaficama rtvija idam  bhaksa- 
yanti:* the priests with yajamana as the fifth drink the ida.’ 
Here, too, similarly, the “Upavita’, means two sacred threads 
with the garment as the third, i.e. the "Üpavitani" three in 
number together with the garment which is not an *upavita' 
as in the above case the yajamāna is not a priest. So it is 
here by no means said, as our commentator thinks, that the 
*yajfiopavita' is ‘uttatiya,’ 

In a sacrifice to be performed even by the widow, she 
should wear the sacred cord on the right or left shoulder as 
prescribed? and should herself offer the annual or other 
$raddhas to her husband, father-in-law, etc.? When she pet- 
forms an ekoddista $raddha for a son, daughter, etc. she 
should herself do all the initial ceremonial necessaries up 
to the initial resolution (Samkalpa) and may then give 
permission to a priest to perform the srāddha on her behalf.“ 

1, Very frequently used in the S-Ss; also cf, uses like 


SRTHEITQHTWTH TETHTCQNSHTq[ | 2. Arga, ed. by Vapu 
Mahadeva Kelkar, Anandaírama Sanskrit Series, Poona, p. 117. 

3. wus -nufa-fara: Afaa a l fawar RASS AUTAT- 
wafat | SmrSam, Poona, 1905; also quoted in 3T&waxl, Poona, 
1909, p. 115. 4. afagatauefana a dam a a ua 
‘aaTaal O erae Wu TD a afifa l' She may herself perform 
it if she likes, see l. 20, p. 117, op. cit. 
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In course of the ceremony she wears rhe sacred cord on the 
right or left shoulder accordingly as the priest does.! This 
is che case when she gives a priest permission to perform 
the rite for her; no wonder she will do the same in course 
of performing the rite herself. If she is not entitled to be 
initiated for the vedic studies. and wear the sacred cord, 
she cannot wear the sacred thread during the sacrifice. In 
the section on Adhikāra-sūtra prescribing general rules (to 
be obsetved in all the rites), Gobhila? says that the ceremony 
should be performed by one wearing the sacrificial thread 
on one’s left shoulder (as a rule) and having sipped water, 
In other places we have showr“ that the woman is entitled 
to perform the sacrifices. Without following the general 
rule, how can she perform the sacrifice properly? Even in 
modern usage there is some relic of the woman's wearing 
the sacred thread. Now-a-days the bride is made to wear 
during the marriage the sacred thread of the bridegroom. 
This is a rite observed by women. Women, owing to 
their conservative nature,* always stick to things of time 
immemorial, Apastamba and others pay their due respect 
to these Stry-ācāras when they recommend them to be 
observed as their prescribed rules.” So it is certain that by 

L efaa ayaa ggutargfu  astiedifaat 
«War | aaia faa wur Aa Aat waar | 

2. aaaifaatsata tena wena Gobh GS, 1. 1. 2. 


3. Stry-ācāra. 4. Buckle, Fraser’s Magazine, April, 
1858 ; Mason, Women in Primittve Culture, p, 273, 
5. ApGS. 2, 15; here he recommends that the ceremonies that 
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*Yajüopavitini" Gobhila means a bride who has worn the 
sacrificial thread and not one who has worn the upper 
garment in the form of a *Yajfopavita". Gobhila here 
means that the bride should be properly dressed with the 
lower garment (adhatiya) as well as upper (uttarīya), and 
should wear a pair of new sacred threads; then the husband 
should lead her, hand in hand, to the marriage alter, while 
uttering the sacred formula “Soma gave to Gandharva,'' 
etc. Though in the section on general rules (Adhikara- 
sutras) it has been prescribed that the sacred thread should 
be always worn while sacrificing,” the repetition of ‘*Yajiopa- 
vita" would here mean that a pair of new sacred threads 
are to be worn during the matriage ceremony. 

Katyayana says-in the Karma-pradīpa” chat in accordance 
with the seniority in caste and age, the honest wives should 
separately stir che fire. In stirring the fire the husband 
should not appoint a $üdra, an uncontrollable or a vicious 


wife.? The strongest of them who is the best of chem as 


are required by custom should be Jearnt from women ; cf, ApDS. 
I1. OWNS. 9: 11,11, 29, 11 12: AsvOo a ms 8: etc. 

1. Whenever the word “Yajñopavita” is repeated in the Sutras, 
there is always a special sense behind it; see Sridatta, Snana- 
prakarana in Ācārādarša f. 22, a-b. *'Yajnopaviu", etc. Harihara, 
aragauta, Benares edition of ParGS. pp. 55-559: arratuargā. 
etc. 2. 1, 8, 6 £, Bib. Ind., vol. I. smsrfa faat arzargta TET 
fast; aaa afgataluTg wal atatafa aqi ausaria aatia 
qquifas aena: aaaf TA, urextfuwessd gum u 1. 8. 5. 6 

3. ata spi fepe a slegwarfcata | aratge meda 


g'urwuwxugaru Op. cit r. 8. 7. 
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it were and certainly, che best of all those initiated (i.e. the 
most learned)! should stir the fire last of all with all her 
heart’s content. This shows that Initiation for studies was 
a condition, not only necessary, but essential, for having 
preferential treatment in the religious, and consequently, 
in household affairs too. 

In the Ramayana,” queen Kausalya and in the Maha- 
bharata,? Savitri and Amba offer oblations along with sacred 
formulas. 

In his section **Stri-samakaras" in the Madana-parijata,* 
Madana Pala quotes Kātyāyana” to show that if any puri- 
ficatory rite (samskara) before the initiation. ceremony is 
left unobserved, it should be performed with the offering 
ofoblations. If the time for initiation expires, according 
to Madana, sacrifices for recovering the rights forfeited 
(Vratya-stomas) and other expiations are to be observed. 
As Madana deals with these things in his section on Steri- 
samskara, it is clear that women are entitled to be initiated. 

The brilliane record of their Vedic education also shows 
that women are entitled to be inititated for Vedic studies. 
The Rg-veda furnishes us with a long list of seers compos- 


ing or discoursing on sacred texts (Brahmavadinis). Accord- 


1 aa: GUT varTetatawaaie ar) saat wravaqat 
arigfu faaan 1. 8. 8 p. 116, 1,2 2. llo rai 
3. HI. 296; V. 186. 4. p. 362. Bib. Ird. 

5. wTeraquíewdr forming part of the UnavSamh, ed. by P. 
Tarkaratna, p.330, daatai fasatu adfa, WT Waq, etc. 
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mics also may partly be due to the wide reputation of the 
learning of the mothers, some of whom were most probably 
teachers. Katyayana recognises the established position and 
honour of women teachers in his Sütras (Va. 2477) “Acār- 
yad anatvam ca" and (Và. 125) "Mātulopādhyāyayor anug 
và." Because of the honour shown to the learned women, 
the parents perform some special ceremony for having a 
learned daughter.? They boil rice mixed with sesamum, eat 
it with butter and make themselves worthy of giving birth 
to a learned daughter. Atreyi goes from North India to the 
South to learn the Vedanta from Agastya and others.? Ubha- 
yabharati* mediates in the controversy between her husband 
Mandana Misra and Sankaracirya who represent the Vedic 
learning in their age.” Even in the RV., women are found 
exhorted for addressing popular assemblies (vidathas)* and 


certainly some of chem were good orators. 


In the Vedic ritual women have a recognised position for 


their songs and aptitude in music. Most probably these 


1, Bāla-manoramā, vol. I. p, 379-80; for Bal. itself, p. 379,1. 31 
£—80,1. 9 f. 2, Pandita duhitā; Brhadearanyaka Upanisad, VI. 
ar 3. Bhavabhüti, Uttara-carita, act IL srferg 4 aata-ugut: 
HeStapuiw saaa auf awrafaueg fanatea-faai ateata- 
"naue wuazTfa ll 4. Most probably because of her vast 
learning she is also known as “Sarasvati,” 5. For studies in 
gencral, cÉ. Mahā-nirvāņa VII, 47; «aria qaar ÜunepauT 
atfaaaqa: i.e. the daughter should be brought up with as much 
care and given as much education as the son. 6. RV x. 85. 26-27 
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were parts of their Sama-vedic learning. The RV bears 
testimony to Women’s songs on ceremonial occasions." 
Women are more willing ro have singers rather than 
Brahma-vādins. Women love men who can sing.” In the 
Ma āvrata, wives sing and play various sorts of instruments.” 
The Satyasadha-Srauta-sitra* mentions in this connection the 
name of the following instruments, viz.,  Apaghatalika, 
Talukavina, Kandavina, Pichora, and Alavu-kapisisna; the 
Saükhayana-$rauta-sütra,? Ghatakarkarī, Avaghatarika. Kan- 
da-vina, Pichorā, etc; the Latyayana-$rauta-sutra? also gives 
a similar list. The Aitareya-Aranyaka’ simply refers to 
the fact, but does not give any detail, According to Latya- 
yana, the wives should sit to the west of the Udgatr and 


$ They must not 


each wife should alternately play lutes. 
play one particular instrument called Ghatari slowly?. As 
every part of the ritual must be perfectly performed, ic may 
be fairly assumed that the wives were expected to be expert 
musicians and singers. The aptitude of women in dancing 
ts also exhibitted in the RV.?° 

In one Pravadana karma mentioned in the Vārāhagrhya- 


sutra’? in connection with the marriage ceremony the face of 


1, RV.ix, 66. 8. dqe4T, etc; 1x,56. 3, "ufu cal Algal ew, etc. 

2. Sarasvaty-anuvāka; 20, KathGS. Appendix, IV, p. 303. 

3. Tait. Samh, VL 106: Mat Samh. 111,7, 3, etc; Sat. 
Biahs 111,2,4,9. 42 XVL, 6, 21, vol. VI. p. 382. 5. XVII, AM2. 
for the way how to play these instruments, see the $, and G. sutras; 
also LatSS. IV, 6f. 6, IW, a, 2-8. Pa D5. 

8. 455.LV, 2,5. 9. Op. cit., Sūtra 17. 10. g MRO, 


wfaumifg agā, etc, 11, Prof. Raghu Vira's editon. pp. 34-35. 
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the bride is anointed with bands smeared with ghee for 
making her dear to her husband, brother-in-law etc. and 
then she plays the various instruments and drums which 
have been consecrated beforehand for che purpose; she prays 
to the Dundubhi and Gomukha for excellent children and 
particularly for charming daughters who, gro wing up under 
the same roof and friendly with Indrani, would play togeth- 
er, and also to Prajāpati for children and welfare. 

The references to ViSpala’s being provided with a leg of 
iron in Khela’s battle would show that women were trained 
in the Military art as well. Being chased by Mudgalānī 
her husband's enemy took to heels. There were many 
fighting women in the non-Aryan fold as well.? 

No better honour could be shown to the learning of 
women than by depicting the deity of learning as a goddess. 
Vac and Sarasvati represent the highest recognition. and 
respect the Hindu sages could ever show to women. 

From our above arguments the conclusion follows that 
the girl is entitled to have the Üpanayana, wear the sacrifi- 
cial thread and utter the mantras together with the pranava. 

The Daughter in other Vedic Rituals than Samskaras*. 
The daughter after her Samskāra is entitled to perform 


the $raddha rites for her parents. She cannot, however, 


i. RV. i. 116.15, wfxa' fe afeat fe, etc, RV. 1, 112. 10; 


RV. 1. 118. 8 and x.39. 8 2. RV. x. 102.2. For other 
instances, see RV. 5, 61r; 80o, 6; 3. RV. 5.30.9; 1. 32.9. vii. 78.5; 
8.33.19, etc. 4. This section was mostly published in New 


Indian antiquary, Vol. IV, No. 2, May, 1941, pp. 77-85- 
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in any case, precede in her claim over her brother. The 
Sráddha-mayükha thinks as the wife precedes the daughter 
in her claim over the property, the former should 
precede in the $raddhas too.” Govindānanda, author of the 
Srāddha-kriyā-kaumudī also holds the same view.” He also 
thinks that the unmarried daughter will have the right to 
perform the srāddha in precedence over the married one as 
the Gotra of the letter has beeu changed’? If the daughter 
is rendered a Putrika, she precedes over her mother in her 
claim.* Sūlapāni,* however, thinks that in case of absence 
of the 13 kinds of son, the son of the Putrika will be che 
proper person. As the Putrika is really a substitute. for the 
son, most probably Sülapani means if the Putrikā is dead, 
her son should observe the rites. 

Govindananda® specifically says that the daughter will 
have the right and not her father, to perform the funeral 
and srāddha rites for her mother provided she is brotherless. 

Just like the son, che daughter also ts not entitled to be 
married within one year of her father or mother’s death,as 
the Vrddhisraddha cannot be- performed for her.” 

t. P. 20, l. 1. The Sraddha-vivekakara, (f. 22a) however, men- 


tions a long list of persons after whom the daughter is to have her 


claim. 2. Op. cit., p. 462. 3. P. 465, l. 15£: Tad-abhave sahodarā 
ity atra duhitrabhave'pi boddhavyam. Patni-duhitarag caiva iti 
Yājūavalkyena patny- anantaram duhitur dhanādhikāra-pratipādanāt 
tasya copakāravyāpyatvāt piņda-dānādikaūcopakārah. AL LM 
1.13. 5. Šrāddhaviveka f. 22a. 6. Sraddha-kriya-kaumudi, p. 464; 
also p. 469. 7. Op.cit, p 358, 1. If; also p. 468, maTeeate 
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So far as the Agnisamskāra 1s concerned, the daughter 
has che same right as the son.! If the child does not exceed 
two years, it is not, as a rule,” entitled to have the Agnisa- 
mskāra 1.e., to be cremated. Covered with an unwashed 
garment adorned with flowers and scented, it is putin a 
pit. No water-libation is to be offered.* 

If a daughter under two dies, the parents become impure 
for one day or three days only.” According to some auth- 
orities, if she dies before the Cūdākaraņa, the Ašauca (Im- 


purity) passes away immediately; if after Cadakarana, and 


aatan aa saaga anafaa? afeats FITA | 


"T edfafesrziarafs wacaq | 1. Pār GS, HI, ro, 5, p. 361 
Bom. According to Apastamba (Dh. S. II, 6, 15. 7) the child is 
buried if itis below one. The paraents as well as those who 5ury 
it take a bath (and are purified). 2. If the parents or other 
relatives so desire, che child may be cremated; see Karka, Bom Ed. 
of PārGS. p. 363, 1.4; Jayarāma, op. ait. p. 366, L5; Srāddha- 
viveka, f. 22b. 3» ParGS. p. 377, 1.8; VaikhGs V. p. 82. 

4. According to the $raddhavivekakara, the girl after two is 
entitled to the Pürvakriya till her marriage. Her father or brother 
should offer this. By Pürvakriya, he means all the rites beginning 
from the cremation down to the end of the ASauca, ga «TX 
wrogngixTefaquegqr far qai | In case she is cremated, the 
water-libations must be offered For the offering of water-libation 
and the Ašauca, see also Vašistha, IV, 9-10; Višistha cites the 
opinion of some who think the child should be cremated after the 
appearing of the teeth. Cf, Gautama, XIV, 34; Visnu XXII, 27-28. 

5. PārGS, IL, 10, 2-4, Similarly, in case of the son too. 

6. See Karka, ParGS, Bom. ed. p. 365, 1. 1-2 Jayarāma, op. 
cit, p. 366, 1.2. For divergent opinions, see Kullukabhatta on 
Manu, VIII, 72, p. 192, Nirnayasagara ed. 
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before marriage, it continues for three days.” For the death 
of a married daughter, the parents need not observe any im- 
purity. Buc if she dies in their house, they observe ASauca 
for three nights.” 

As the Vedic Authority is to supersede the Authority 
of the Smrti, the daughter has the right to marry in her 
adult age at her discretion the person whom she loves most. 
Adult marriage seems to have been the rule even down to 
the Sūtra period. Against Prof. Jorry,? Dr. Bhandarkar* 
maintains that the passages in question, viz., GobhGS., HI, 
46, HirGs., 1,12,2 and Grhyāsamgraha II, 17, do not go 
in support of the marriage of a *«Nagnika". The Jaim GS.° 
expressly says the bride should be “Anagnika: not one who 
has not menstruated, 1.e., she should have puberty". The 
Var GS.* says, the bride should be not only anagnikā, but 
< Asprstamaithunā: having no sexual experience"; the latter 
adjective signifies that the girl is married at an age when 
she is able to have had previous sexual experience. Bloom- 
field also accepts the reading anagnika in ZDMG*. Pandit 
Satyavrata Sama$ramin accepts in his edition of the Grhyā- 


samgraha the reading “Anagnika. 


Mahamahopadhyaya 


C. Tarkālaūkāra in 1908 quotes the verse Grhyasamgraha 


1, See Karka and Jayarama. 2. Visnm XXII, 33. 34. 

3- ZDMG, XLVI, 3131 XLVII, 61of. 4. Op. cit XLVII, 
143f. 5. P. 19, 1. 11. For our interpretation of Anagnika cf. 
Amara-koša ATAATĢATMATĀ AT p. 125, 17, 6. P. II, Baroda Ed. 

7- XXXV, p. 572. 8. P. 10-11 Hut Ser, I vol. 10. 
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IL. 17. in his edition of Gobh GS.* wich the nagnika read- 
ing while che same learned author recants his old faith in his 
later publication (1910) of the Grhya-samgraha? itself and 
supports the Anagnika reading. 

The two verses RV. X. 85, 40.41—AV. KIV. 23 JA 
are found in various Grhya-sütra.? Here it is said that Soma, 
Gandharva and Agni are the three previous husbands of the 
women and her human husband is the fourth one. Gobhi- 
laputra says in his Grhyā-samgraha” that along with the 
indications of youth Soma begins to enjoy the woman, 
Candas cd ce development of breasts, and Agni after 
puberty. Now, if the human husband is to marry after 
Agni, has enjoyed her as his wife, Agni being the third 
husband, he 1s to marry her after her puberty. 

The Vrata of the fourth night is to be celebrated for 


solemnizing the marriage itself as without it che wife cannot 


i. Vol. H. p. 83. 8. P. 72. But this annotation g in the sense 
of Sfr is uncalled for and wrong. afiat g aq wi "Tasg wat 
Waq] gad! aafaat di wawuafsata | 

2. MAEI eur waa NATE wc va: | gatufird aegra 
agaat: A uidere alu waa seeewd | Th gaurzrzfud nus 
sWT« | PārGS. 1. 4. 16; HirGS, 1. 202; MānGS. 1. roa, 

3. Il.19. The Text of this verse, THTZayMIATATATATa ATTA! 
SNDRTS a gia: Rak NTA 15 corrupt. Candrakanta 
"Tarkālarnkāra's justification of ws*haa can hardly be supported. 
Moreover, it contradicts the Vedic Text and must, therefore, be 
rejected, 4. GobhGs Il, 5; KhāGsS., 1. 4. 12.GS 1, 23, I; 


24 and 25; ApGS., 8.8 seq; BhārGS., 1, 19; PārGS. 1, I, 13; 
SanGS., 1, 18, 19. 
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be one with her husband in Pinda, Gotra and Sūtaka” 
This vrata sanctifies the female body for all purposes and 
makes the wife same flesh and blood, heart and soul with 
her husband.” If the husband and the wife observe penance 
for one year, they are sometimes given the assurance of 
having a Rsi son;? if they cannot restrain themselves, they 
may have sexual enjoyment after 5. zen I month or even 
after 12, or 6, or 3 days, or 1 day au least. As che autho- 
rities prescribe that they may enjoy sexually even after a day, 
the girl must be physically fit for such enjoyment. So in the 
Sūtra period the girl cannot be married before puberty. 
With the lowering of the agelimit in later times which came 
down and down so much that even conception-marriage 
became a matter of great religious concern, the law-givers 
stick to the principle of the solemnization of the marriage 
by means of this vrata, but they speak no more of the vrata 
to take place within one year or after a few days, the reasons 
for which are obvious. Even those early law-givers who, unli- 
ke Manu, Parāšara and Narada, think that widows should 
not be re-married even when they suffer from five forms of 
distress, admit that an aksatayoni (having no experience of 
sexual intercourse) widow should, however, be re-married. 
While there was no scope in olden times for any such dis- 
tinction, the later device was made as a concession to popular 


feelings, specially because Law-givers as well as their follow- 


1, See GobhGS., Bib, ed. 2. cf. the mantras PārGS. 3. AsvGS; 
see the Commentaries of Gargya Narayana and Haradatta, 
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ers were still immensely guided by the influence of the 
Sütrakaras. 

Again, the marriage ritual in the Grhya-sütras has no 
place in ic for the girl's. father after the Kanyadana rite. 
The subsequent rite is entirely an affair of the husband 
and wife. The mutual promises and assurances of love 
protection and obedience’ presuppose a much greater, 
capacity in both than can be attributed to them even in 
their adolescent period. The proper performance of the 
ritual requires that the wife must understand the mantras 
she utters;? this also presupposes a reasonably advanced 
age. The Mantra-Brahmana? expressly says the girl should 
be given in marriage only when she longs for a husband. 

The Kama-sütra and Epics also uphold the discretionary 
power of the maiden in choosing her husband. The foimer* 
expressly says that the Gandharva, 1.e., the Love-form of 
marriage is the best of all the eight; and it mentions 
various ways by which the maiden should capture the heart 


of her lover and the lover that of his lady-love. The 


1. The wife: VārGS. Raghuvira's Ed., p. 36, 1.8 ff; p. 43, 
1.2f, etc.; KāthGS., p. 20, 1.1f, part, 1.14f; p. 109, 1.8f, 16 É, etc., 
p. 113, 1.15 £; p IH 1.4 f; etc. 

2. The Upodghāta of Bhattoji Gopinatha Dīksita. p. 44, 1.24. 
uratā-uTa gadā qux SHIRE , also 1.27; Vyasa, as quoted 
in the same, aratqaqaura aqetarfent: farar: | 

2, 1. 1, For the forms of marriage that obtained in Vedic 
India and particularly, for -love-marriages, see Introduction to my 
edition of the Sambandha-viveka of Sulapani, Vol. I of my series 
Contribution of Bengal to Smrti Literature. 4. Kāmasūtra p. 232. 
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Svaymvara! form of marriage of the Epics is well-known. 
Manu? also recognises the Gandharva marriage, the voluntary 
union of a matden and her lover, as dharmya, sanctioned 
by Religion. He also recognises the discretionary power of 
the bride when he says that the consent of the maiden 
would be necessary? if she were to be given in marraige 
to the younger brother of the person who had paid the 
nuptial fee. The Vedic Samhitas. too, show that there 
Was no parental control in this respect, though the parents 
helped the girl co the best of their power in finding out 
her husband.* Here the maiden is found anxious to leave 
her father’s gotra and family for ever and be permanent 
in her husband's family. If successful in love-matters, 
the younger sister marries before her elder sister even; 1f 
unsuccessful, daughters grow old in the parental abode." 
In order that the maiden may get the husband she wants 
to have, the AV. gives a series of love-charms which pass 
under the name of Srrī-krtya hymns.* Rival lovers and 
lady-loves perform malicious rites to win the hearts of che 


desired.” There is a magical rite in the AV* in which 


I. For absolute Love-marriages, cf. those of Damayanti, Savitri 
etc. This, Lowever, differs from the Svayamvara of the Smrti in 
which the choice of husbands is conferred upon the girl if she is 
not married till three years after puberty; cf. Manu, 1X, go, etc, 

Dee EEC, 209 3. IX 97 afa muTquea 

4. The parents take part in the rites which the girls perform 
for a happy ending of their love affairs; cf, AV. II, 36; VL 6o, etc. 

Se RN. [9717977 7 cc MS 47- 

0. AV E oz d e 7- AV. II, 30, 2-3, etc. 

B. AV. VL 138; VII, 90.; 1. 14. 11, VIL 37. 
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the bride binds the lover with her hair; this symbolically 
means that the lover will be truly hers and hers alone. 
Various domestic rites’ are also prescribed by the *AV. to 
be performed by the maiden; these are calculated to help 
her in love-affairs. While the maiden, anxious for having 
her lover, takes recourse to various love-charms and other 
domestic rites, the parents perform for her good the rites* 
named Rakaholaka, Kumārīyajūa and the Satoddharana. 
As to the interpretation of Rakaholaka, Devapala? cites 
different opinions; however the rite is celebrated in the 
morning for the happiness. of the maiden in order that the 
marriage of the maiden may draw nigh. Brahmadarsana* 
says Holaka is a famous rite in the Central Provinces as well 
as in Ka$mira, wherein a fire is kindled near the gate of the 
house; after the ājyabhāgānta, the main oblation is offered 
with the Mantra *yāste Raka' etc. The Kumariyajna” also 
is celebrated for the happiness of the maiden in the place 
where she dresses herself. After the ājyabhāgānta, the sacri- 
fice is offered with the Mantra "Indranim āsu narisu’’; etc. 
The Satoddharana® ts performed for a betrothed girl during 
the Simantonnayana ceremony of a pregnant wife. The 
symbolic meaning of the rite ts, therefore, nothing but pray- 
ing for similar fortune of the girl also. 


In chis rite the hair of the maiden ts parted in a charm- 


Ra AV 1635 Vi, 30; VL 2 e 2, These rites have not 
been mentioned by any other Sütrakara than Laugāksi. 

3, hathes S25 4. KāthGS., p. 288, LG. 

5. Op. cit., 1.9-13. 6. KāthGS, p. 133, l. H-21. 
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ing manner and anoined with cosmetics and adorned with 
sarvosadhi (a mixture of different herbs) and saffron. 
Adityadaríana says’ herein the plating of the hair should be 
ceremonially performed with mantras; during the Anava- 
lobhana? (the rite for preventing disturbances that bring on 
danger to the embryo) which is to take place together with 
the Simantonnayana of the same pregnant wife, the hair of 
the maiden should be parted in a charming manner, but this 
parting should be hardly seen. Thus every tender cate is 
taken that the maiden may get a suitable husband and be 
happy in marriage while she herself prays to Agni and other 
gods to win the heart of her lover or if she has none, to hava 
a suitable husband. 

Just as the mother is the highest object of veneration 
and the wife is of love, so the daughter is of affection? and 
tenderness. A pretty girl is symbolic of good luck.* Eight 
girls represent eight objects of good luck during the cons- 
ecration ceremonies of kings or crown-princes.* At times 
sixteen of them participate in similar ceremonies. The 
goddess of Fortune and Beauty resides in their bodies.* Even 
a sight of her averts evil.* 

Parents get the daughter after much longing and penance 


as che self of Blessing,’ and it is only natural that they 
" + 


1. i bāros p. 133, l. 20-21. 2. Cf. A$0GS., I, 13, 1. 

3. Manu, IV, 135 "Duhità krpanam param”; Ait, Bra. 
VIL, 13. 4. MBh. vii. 82. 22, 5. Ram, ii. 14. 36 

6. Ram vi. 128. 38 and 02. 7- Visnu, 99. 14 

8. cp: MBh ix. 56. 24f. 9. MBh. xin. 87, 10; xiii. 104. 


151, li. 83. 190; xiii. 83 51. 
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would rear her up with as much care as the son.” The su- 
pposition of Schrader? and others? that the depositing of the 
cooking vessels during the final bath (Avabhrtha) after 
Somayaga refers to the adherence of Vedic people to famale 
infanticide is not tenable. In the Soma sacrifice the cook- 
ing vessels are considered as females and the wooden vessels 
named vayavyas as males. Now, the Taictiriya,* Maitrā- 
yani? and Kathaka samhitas? make similar remarks chat as 
the sacrificer and his retinue carry vayavya vessels deposi- 
ting the sthālīpātras in the bathing place, the daughter 1s 
deposited after birch while son is lifted up. The difficulty 
arises in connection with the right interpretation of che word 
Parāsyanti. In his article imn ZDMG, Boethlingk says “As 
‘As’ with prepositions is used not only to imply ‘to 
throw', but also to mean 'to place, to lay’, we may 
very well translate *'Parāsyanti” by ‘put aside’, per- 
haps among others also by ‘hand (the child) over 
immediately to the person waiting for the child." As 

I. BCI qrara fsrepatur atfadaa: | Maba-nirvana-tantra. 
MBb. xiii, 83. 15 116 12 

2. Schrader, Reallexicon der ind. Altertumskunde, p. 52-53. 

3. Weber, Ind. St, IX, 49; Zimmer, Alt. Leben, p. 319f; ct. 
also Kaegi, Dez Rgveda VI, 49; Ludwig, RV. Vl, 142; Pischel, 
Vedische Studien, 2, 48. 4. VL 5.10.3 5. IV. 6. 4 (85, 3). 
wq wd] frafea a Tana GATT YATA TATE; MIRTUTRTSA WU TST 
aueatea a ead qun fag atai wxTewfew a gaiga; the last 
sentence in 4, 7, 9 (p. 104, 20) also. 6. XXVII, 9: same 
statement as before. 7- For the original in German, see 


ZDMG, vol. 44, p. 495. 
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against ‘Para-as’ meaning ‘to expose’, the same scholar pub- 
lishes the fragment of a letter from Prof. Roth who regrets, 
on his reading Delbrueck's Die indische Verwandschaftsna- 
men, chat the seed of this error was planted by him in the 
Dictionary under As wich Para. Boehtlingk also says that 
Delbrueck was pleased with, and had nothing to say against, 
his arcicle.? Jolly also accepts the view of Boehtlingk in his 
excellent work ‘Recht und Sitte’. The Vedic Index* also 
accepts Bochtlingk’s view. Schrader,? however, is not satis- 
fied with the explanation of Boehdingk, and thinks that in 
common with other Aryan people ancient Indians also 
practised female infanticide, Boehtlingk® is justly sympa- 
thetic when he says “It hurt me to aatribute to the ancient 
Indians such a piece of barbarism,’ but gives us sound 
reason later on. “Then I thought the matter in itself was 
very improbable, because without a girl the highest blessing 
of an Indian, viz. the begetting of a ‘son, could not be 
achieved. As the lifting up of a boy after his birth is to 
be considered as an expression of Joy, so is it easy to pre- 
sume by Parāsyanti a corresponding expression of disagree- 
able surprise". There is no doubt that the verb **parāsyanri”” 
and “ud kharanti”” express contraries. Āšvalāyana” uses 
the verb “ud hr” in che sense of “lifting up" when he says 


**noddharet prathamam pātram”, etc; ‘Yada va tu uddhrtam 


BER NOD: 2a OP. Gis Po 2o Pe E zem 
1, 18-21., 4. Vol.I s. Reallexicon der ind. Alterumskunde, 
153, 6. ZDMG, vol. 44, p. Jo Q 


Trivandrum Edition. 1.8 and 10. 
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patram’’, etc; here, too, this verb tn the passages 1n question 
means the same. The text in the Taittiriya clearly says 
the boy is lifted up (ut pumamsam haranti) and therefore 
asa contrary action the girl would be deposited, be kept on 
the ground and not thrown away; this is only in keeping 
with the comparison given—the Soma vessels are lifted up 
and as a contrary action the cooking vessels are allowed to 
stay on the ground and evidently are not thrown away. 
These sacrificial utensils are held as pure and are the last 
objects in the possession of the sacrificer to be thrown off. 
The passage in the Maitrāyanī-samhitā seems to have 
been quoted by Yāska in his Nirukta.* Durga? in his 
Rjvartha says expressly sr qa endi quala IIAM a qu 
dēla a anni quafea ggasi areupdgq gela aena fend 
sri qurerfeg quud uaegízd a quiu i.e. so as the cooking 
vessel is deposited, in the offering of oblations no offering 
is made with it and the wooden vessel is not deposited, in 
the offering of oblatians offerings are made with the wooden 
vessel only, —the daughter born is given away to others and 
not the son. Skandasvamin? also gives a similar interpreta- 
tion. Sayana also understands by fad drafta aà 
qitaafea. The learned commentators do all think that 
the daughter is given away and evidently, given away to 
her husband's family and this act is symbolically performed 
after the birth of the daughter by handing her over to a 
I, See p, 60, Sarup’s edition; HI, 4, 2, Durga's commen- 


tary on Nirukta, Bom. Ed., p. 255, 13, 5. 3. Commentary, ed, 
by iL, Sarup. p. 120 NN 
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third person. In their opinion, female infanticide is out of 
the question. This Parāsana simply shows much anxiety, 
even from her birth, of the parents to do the best service to 
their daughter—to make her happy in marriage and nothing 
more than that. This simply shows that the parents were 
saddened at heart at the remembrance of the painful day 
when they would be compelled to be robbed of their beloved 
treasure by the bridegroom as Banabhatta has so beautifully 
put ic in both the Harsa-carita and the Kādambarī. The 
question of her future happiness also weighed heavily with 
them. Visnusarman has excellently given vent to this pare- 
ntal worry in his Mitrabheda, 28. 6— gafa amt aade 
fara aed àf aafaa gar ga wafa at a Afa 
arafigd ag ata wen u The Kathāsaritsāgara is the 
unequivocal champion of the cause of women! and when it 
staces— MEER: K sep fe apex: waaa ga: (28. 6., it 
simply repeats the above idea. Kalidasa expresses this 
sentiment of parents, probably, most beautifully : — «tài fg 
ral Way va araa gAs qíozlg: | A sur (ANG: UBI 
Walaa ŠATFATAT |i 

It will also be seen in this connection that at the time 
and in the place where these Texts were composed females, 
probably, exceeded the males in number. The Maitravani? 
qualifies the Parasana of the daughter with the statement 
“Seriya eva atiricyance”. The Tait. Samh. says one man 


can very well have two wives but not one woman two 


1 E.g.28.47 ff. 2. MSamh 4. 6. 4 (p. 84, 1.4); 4, 7, 9 (p 104). 
4 
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husbands. How could the females supersede the males in 
number if female infanticide had been the custom? 
Schrader's? remark that the Greeks also practised exposit- 
ion 15 distinctly opposed to the theory of Cook, who fights 
out his cause to show that the current idea as to exposition 1s 
"totally unfounded.” Schrader* again gives us an analogy 
in favour of his theory that the old were also exposed. 
Analogy is no valid proof. Moreover, the reference in. AV. 
XVIII. 2.34 1s to the dead men, and not to the old; as 
regards Praskanva on whom Parsadvana took pity (RV. VIII, 
515027 Valakhilya LI, 2) it is only to be supposed that 
Praskanva was expelled for some crime or other and in his 
exile he grew old and decrepit. The exposure of the old is 
quite incompatible with the repeatedly mentioned wish of 
the Vedic people to live the full extent of life (i.e. 100 years). 
The Nirukta® holds that the excellent Vedic Mantra 
“You are produced from each and every limb, you are born 
from the heart; verily, you are the Self named son; so may 


you live hundred years” is applicable equally to both the 


1. VI, p. 6. 4; wEmferq at g wa (at) wfemufa aaa 
K mA fagā; cuui wat gmn: fafa, ara ai owl 


faa | 2. Reallexicon, p. 153. 3. Zeus, Vol, 2, p. 1229. 
4. Cf. his article “Alte Laute’’, p. 39, where he refers to 
Zimmer, Alt, Leben, p. 328. 5. 1L 4; p. 6o, Sarup’s edition. 


The Nirukta quotes this verse in connection with Female Inheritance. 
This mantra is recited by every Vedic school during the Jatakarma 
and the Prosyagatakarma. agga oW wearelqarae | 
a * gaatarfa uw ea sca sme 
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children and no distinction is to be made whatsoever. 
Durga! in his Rjvartha says as the same rite is observed for 
the daughter as well as the son and they both are born from 
each and every limb and the heart, no distinction is to be 
made, i.e., they are equal. Manu” says the son is equal to 
one's self and the daughter is equal to the son and repeats 
the same view emphatically when he says the son's. son and 
the daughter's son have no difference? with respect to world- 
ly matters as well as to sacred religious observances and no 
distinction is to be made between them as the daughter's 
son is equally fit to save the grand-father (and therefore, 
the grand-mother too) in the other world like the son's son.* 
Bbisma also declares the son is just the same as the daughter 
—they are both one's very self. n xii. 47. 25f., the 
Mahabharata again declares the daughter equal to the son, 
The Law Literature also advocates the same opinion specially 
stating that both are born of che same limbs and have reason- 


ably the same rights over paternal property." 


1. Bhadkamkar's Ed., vol. I. p, 254, 15-7, waa afa waa 
yaq agigi arafa wearaifuataa aga <feamafaiy 
smau 2. IX, 130; *sHaTeHT «AUT Vd; Yau gfgaT wat 
p. 362, 1.18, Nirņaya-sāgara Ed. 3. IX, 133, op. cit., p. 263, 
Las di Wam ll 126, 4. Manu, IX, 139; p. 364,1. 10-11. 5. 
MBh. XIII. 45. 11. 6. Cp. no distinction between son’s sons 
and daughters sons; Manu  IX,:3 and Visnu XV, 47: 
viastfeadtālā aN atvugā | Afef waa garrafa 
utaag See also Narada, xiii. 50; Brhaspati, xv. 5sf; Yājnavalkya 
2. 135f.; Visnu xvii. 7f; the daughter and the son are born of the 
same limbs and therefore, equal. 
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Thus we see that the daughter has in no way a less 
honoured or responsible position than the son in Vedic 
Ritual. The parents long to get her and perform all the 
Samskāras for her as for the son. She has the same 
rights as the son to wear family locks, to have the upanaya- 
na, to utter the Vedic mantras together with the Pranava 
and to perform all the rites in relation to her parents. The 
son, has, no doubt, precedence over her in several rituals, 
particularly the Antyesti, but this is because she ts to care 
more for her husband’s family than her parents’ and cannot 
be supposed to have as much privilege as the son. More- 
over, she belongs to the gotra of her husband after the 
Caturthi-karma for which privilege and honour she prays 
to Agni and performs various domestic rites, the «Mother- 
Instinct being supreme in her. This principle is pronoun- 
ced remarkably in the fact that the younger sister has pte- 
cedence over her if the former is unmarried. In case of her 
death before marriage, the same rights are performed as for 
the son; butif she is married, her own people do every- 
thing for her; still the ceremontal shows that her parental 
connection is also much cared for. In matrimonial affairs 
she is as free as the son and has the same rights as he. Now- 
here does the Vedic Ritual ignore her importance. On the 
contrary, the unmarried daughter —Purity, Affection and 
Bliss embodied—seems to be more important chan -the son 
with regard to che welfare of the parents. Anyway, the 
hy pothesis enunciated by Manu and other authorities 
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meaning **Putrena duhitā sama’’ remains true and declares 
the glory of the Creator who does not make any distinction 
between His sons and daughters. 

It is quite in keeping with the above spirit of the Vedic 
Religion that the Vedic seers as well as the Smārtas offer 
the daughter a substantial share, if not an equal share, 
with her brother in the property of the father. 

A daughter (having brother) in her unmarried. state is 
found claiming her share in her father’s estate during the. 
the. early Vedic period.’ According to some school as 
quoted in the Nirukta,” the daughter is entitled to half 
the property of her father, her brother being entitled to the 
other half. Yaska in this counection quotes as the authority 
of this school? the well known Vedic verse as quoted above* 
as well as another verse refering to the opinion of Manu.” 
Even at a later period the same spirit prevails in as. 
much as Sukra tn hts Smrti advocates that if che father: 
divides his property during his life-time, he should do so 
amongst his sons, wife, daughters and daughters’ sons. He 
should give the daughters half the property, of which one 
half should go again to her children. If the property is 

1. 2.17.7, Aaga foal: war wat watater weaeatfad 
ane] Kfs ATQI ATAT at «fe up galda ATAT N 

2. Nirukta, 3.4. 3. afaa faqar yat amatat «fa, 
ALAE RDRERIS | 4. "ETT « disfa. etc. 

5. aPN aret eth wafa vaa:| fawaTei fauni ag: 
[MEC CERCETES tl 6, Sukra-Smrti, 4. 5.299 MET ere 3 atat: 
EAT. BU GT fas | AUTT eat Elfwaeq aevinta 
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not divided during the life cime of the father and is, chere- 
fore, subsequently subdivided among the inheritors after his 
demise, the brothers should get less chan half, as the 
mother gets one-fourth of the property and more than 
that goes to the sister.” Visnu? and Narada? also uphold 
this view with che amendation chat only unmarried 
daughters are entited to their fathers’ shares. Even in later 
tunes the law-givers* ordained one-fourth share for che 
daughter, as her brothers must spend this for her marriage. 
Again, in the Vedic period, a daughter without a 
brother could be adopted as a Putrikā in which case she 
practically became a son. That is why’ Vasistha® mentions 
the *Putrikā” as che third in che list of inheritors in his 
Dhatma-sastra. A Pucrika is met with in subsequent cimes 
as well. Jayapida’s wife Kalyanadevi was looked upon as 
the Putrikā of her father. As the daughter could be 
substituted as son, an adopted son during the Vedic age was 
hardly a necessity. From the religious point of view as 


well, che son of a daughter :s as good as that of a 


I. Op. cit. 300: —€dTf4U g] gatat SF-A: ETAT: | 
ala wareguim ufana urgxfama u 

2. 17.4. UTAT: YANTUTFITRT «uruenfcru | ger yfeatsy | 

3. 13.3, Agis Gu wfamTaTa: EHT: | TAIT: 
Rat: qprordr «fue Tar d 

4. Yājūāvalkya 2. 124 deg qreg eral urgfu, qiema: | 
ufa fgqsréwregisg qian tt See also Manu 9. 118; Smrti- 
candrikā, Vyavahāra-kāņda, p. 625. 5. 17. 15 
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son as both can perform all the obsequial ceremonies for 
their grand-father with equal right and credit The 
Rgveda? bears a record of the inheritance of a daughter 
without brother; this principle has been adhered to in the 
Mahābhārata? as well as several Smrtis* and the Artha- 
Šāstra of Kautalya.? 

The MBh. (xii. 33. 45) declares outright that she 
daughters will be entitled to become rulers if these be no 
sons. 

We have.seen before that women were the seers of the 


hymns of the Rgveda? and were Brahmavadinis; as late as 


1, Saikha: —dta difeais as fatal Areva | Afeafe wa 
a wegreufa dlaaq 2. 1,124. 7—'"uTda gu ufq watt 
"rais qe watata | 3. 13. 80. rr—wdarrat TAT V3; Vd q 
gfeat wat | ceurereafa fageait rae ws etq uu gfeaīgaa 
atatfe gatety fafsrert tt 


4. Yajfiavalkya, 2. 135; Brhaspati, 2.5.55; Narada, 13. 50. 
Vašistha 15. 7; Gautama S. 28.21; Manu IX. 185; daughter 
altogether. excluded, Apastamba, 2. 14. 2-4: the claim of the 
m is rather thwarted back, 6. 3-5. 


6. get Mat figaro arafaf | ARATAT Agata nere 
aufa exp dzamat vata Tama | AARET + nau 
wat are! 4 spPEGT ut tere: WTUXTIS ava wet Rar g afat | Trāt 
gaia atfaat amatfga Shear: | aa: TTT ay at gera aq: d 
arfafug aar ga "ret Wa! ll Sew atzaatfa erat aeria: | 
gwaeg g amen q wie; da Sau ll aaae adi aan- 
Wal | qaga cata cef: da 2aat | šdardraru arar Ww: 
ag afaq wag fa: | aQ AAT aaa Žagt Tā: at Aq | 
Brhad-devata, 2, 82-88. 
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the Ūpanisadic period women scholars proved equal to the 
sages of outstanding fame like Yajfavalkya in public debat- 
es.» Women of this age e.g. Maitreyi, wife of Yajnavalkya 
—quite 1n keeping with their Vedic learning, aptly declared 
that they cared for nothing else than the Highest knowledge.” 
Women are born students of theology; the two daughters of 
Daksayana are typical examples. The keen interest of 
women in theology is also manifest from the Therigatha 
where they are found sworn to attain Nirvana at any cost.* 
The Mahabhasya shows that women attained fame as Mima- 
msakas or theologians as well; the lady specialists of the 
Kāšakrtsna came to be known as Kasakrtsnas. The Maha- 


bhasya specifically mentions the group of women grammart- 


I. Brhad-āranyaka, 3.6. 

2. Wa Wifa Klara aak] Seurenp at aaa uwranfe 
za Asaat arataa WaTdifa | at Bata Wa ul aa. w mW 
unt: wa] aÀ faa a gal ata wu datgat eatfata | afa «laru 
TAA AT: WT Klatu Aa dt daru area cat fany Ga qul uza 
warq Az q2* Aavifas | Brh. up 2. 4. 1-14 and 4. 5. 1-15. 

3. Bhāgavata-purāņa, 4. 1. 64. 3. For an account of these 


Buddhist Poetesses, see Sanskrit Poetesses, Part I, Vol. It of my 
Series Contribution of Women to Sanskrit Literature, 


4: Mahabhasya IV. 1. 14; 3. 155. 

5. waafa ws NAT wIWiWrL—«ISWqu!, mTWaquiwdld— 
altaya atau, wa urgifa lt weta, Vol. 4, p.44; see also 
ws iat, Vol I, p. 550, sata ATFga rmi ajara 
“ATMA ATMO” gaara cw SIL | aqfaa was a well-known 
grammarian as well; cp. «ex;  WTNaqwifuwfg;  wrezTuw:: 
TĒgaTTStigT qraet fe ZRT; N 
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ans called Apisalas.. The Grammar also records the 
proficiency of women scholars in the Katha and Rg-veda; 
they were known as Kathis and Bahvrcīs.* Ubhayabhāratī 
was a champion scholar in theology.? Sulabhā was so learned 
that she could teach even Janaka.* She could not be married 
as no male was her equal; she was, therefore, initiated to the 
utmost bounds of knowledge and became a lonely ascetic ,® 
Women were not only themselves good singers and dancers 
as is evidently scen from the Patnī-sāmans or wives’ songs 


which were compulsory in Vedic Rituals® but they were also 


I. Vārtika—gāgafažut avgfusrerawid «fa Mahābhāsya— 
arfaa AA atawt—arfanrat amg! saatfemard ur ffa tl 
wetaTy Vol, 4, p. 43, 4. 1, 1. See also agia RT, Vol, Í, p. 
551, “way ‘sfat <atawmenas aTardu ” 
arfudfē, see Panini’s sūtra, «wr qatfang 16-1-92. 

2. fagteantyet, p.128, gata 518, under Sūtra arāteitfa- 
uargzlugt4—Pānini 4. 1. 63... «]a wx; Sii el, ae 
After commenting upon the word ag aT, xatai] makes a 
significant remark here—'wafa earma  nfafus, a wurfu 
BURA deltā, ABs aA etc, 128. see also p- 591, part I of the 
sse HERAT | 

3. sxfe(merz, vii. 51, faata atai fagwl, etc, 

4. MBh. XII. 320. Ņ 

5. Verse 183. The Jain Literature records that Jayantī, 
daughter of King Sahasranika of Kaušāmbi, did not marry as she 
wanted to be wedded to Religion and Philosophy; Bhagavati Sūtra, 
Gujrati edition, Vol. III. p. 257. 


For reference to 


6. "Ihe dance of women was a normal and pleasant affair in 
certain rituals; e.g. the wedding ceremony, Four or eight women, 
certainly maidens of the family, had to dance init. (SankG». 
I, 11. 5) They sang (gāthās) in weddings and other Vedic: rituals; 
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connoisseurs of these arts. Thus, by singing and dancing, 
gods are said to have won over the goddess of speech and 
disappointed the demons who did not know the art of 
winning over women. 

Even in subsequent ages women have not contributed a 
little to the various branches of Indian learning, If the 
country would have provided all the facilities to women as 
in the Vedic ages throughout the long history of Indian 
Civilization, the fate of the country would have been quite 
otherwise. In all ages we could have expected many 
Ghosās, Višvavārīs, Sila Bhattárikas, Pranamanyjaris, Laksmi- 
devis and so on. Asahaya, commentator of the INaradasmrti, 
has rightly remarked that the inferiority of women (in sub- 
sequent ages) is due to the suppression of their educational 
facilities —graraqaafrafcares east farra pr dam THTATR'- 
«Targa | When one looks at the long series of the works 
of women that have survived the ravages of time’, one cannot 
but sigh very long for the travesty of fate India dragged 
the Patni-samans or wives’ song had a recognized position. The 


Sat Bray XIV. 3.1.35- says explicitly — rsata aga gifa 


agentat:| Even in the postvedic period, much importance is 
attached to the skill of woman in Music and Art. Of the 64 arts 
described in the Kāma-Sūtra, the most important are Music and 
Dance (1.5.16). Heroines in Sanskrit dramas are very clever in 
singing. The Kathasaritsagara specifically states that society girls 
used to dance Lefore a select audience. The Kama—sitra (U. 1) 
shows that girls used to go to dramatic concerts, etc. with their 
elders or lovers. i 

i. For a long list of these learned women scholars and seers, 
see the volumes published in my Series No. 1, The Contribution of 
Women to Sanskrit Literature. 
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herself into by minimising the position of her women and 
curtailing their educational facilities. 

A question at once arises: What are the causes that led 
to the deterioration in the position of women? 

Because of the development of the caste-system (a soli- 
tary reference to which is found in the Purusa-sūkta of the 
Rg-veda) throughout the Vedic and postvedic periods till it 
reached the most astonishing complications in the Smrus, 
the social and personal freedom of women had to be curtail- 
ed. After all, love knows no law and the women in the 
Upanisadic period even were very learned. A learned woman 
falling in love with somebody of the prohibited caste could 


" . E P . + 
not but marry him and co-education did not play an insignt- 


1 


ficant part init In early periods of the development of the 


caste-system, social leaders used to frighten such learned ladies 


with tortures in hell, not only for herself but also for her 
aynates and cognates inclusive of her parents. In spite of 
these soctal regulations learned women, to whom their love 
meant their whole existence, did not, certainly, go by the 
ideal superimposed upon them. And necessarily, the patrons 
of religion, who were dwarfed in divinity only by an earthly 
existence, had to stifle them to a staggering death by slowly 
tightening the rope of violent injunctions. 


1. Thus, Atreyi was a class-mate of Lava and Kuša, vide 
Uttara-Rāma-carīta, Act H; Kamandaki was a class.mate of 
Bhurivasu and Devarata. In big  hermitages, venerable sages 
certainly used to teach the male and female students together, 
Again, girl-students often resided with the family of a teacher the 
same number of years as the boys; cf. Amba’s residence with the 


Šaikhāvatyas. 
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Scholars have reasonably suspected that the joint family 
system isa later development. There is no trace of it in 
the early Vedic period Formerly, sons as well as daughters 
left the parents after marriage; but now when the joint 
family system developed, only daughters had to leave cheit 
parents after marriage. Sons, as members-of the family, 
contributed to ics welfare or suffered the same fate as the 
family might be driven to. Daughters had not to bother 
about the parent's family atter the full-fledged development 
of the Joint family system. So the daughter was considered 
a lesser necessity. 

The increasing difficulties. of giving the daughters in 
marriage owing to the development of rigorous caste-syscem 
and joint-family system brought about economic difficulties 
not known before. Economic cause played no insignificant 
part in determining the position of women in subsequent 
ages. In ancient India, there was no reason for the exces- 
sive worry of parents; no fear of unwanted life-long miseries 
on account of interminable widowhood, no anxiety for 
obligatory marriage within a limited number of years, 
nothing of the sort. A woman's life was as free as that 
of aman. The passages that breathe of anxieties on the 
part of parents simply show that the daughters, as natural, 
were objects of great care and affection.» Matters, however, 


became quite different in subsequent ages. 


1. Janaka's anxiety for Sita; Ramayana, Il. 119. 35-36; Cf. 
Kanva's anxiety for Sakuntala in the Abhijfianasakuntala, 


CHAPTER Il 


The Chief Wife In The Vedic Ritual 

The first wife only is the patnī in che fullest sense of the 
term. She is the dharmapacni while even the second wife 
(and naturally all other wives) is meant for sexual satisfaction 
only: a second wife is entitled to no unseen (adrsta) religious 
metrit.! A man having several wives is required to observe 
his religious duties with first wife only; preference is how- 
ever, sometimes given to the savarna wife so much so that 
even though she may be the youngest, he will observe 
religious duties with her and 1n case the savarna, be she the 
youngest, ts not present or unable to attend, the claim would 
devolve upon one coming from the class immediately lower. 
A Südra wife is always.to be excluded by a Brahmana.* 
According to Manu? it is the first. wife who is to attend 
personally and help the husband in his daily religious rites; 
he cannot show preference to other wives in these matters for 
fear of being a Candala Brahmana. The Karmakanda- 
pradīpa* also says that only the first wife has the adhikara. 
Disparagement of marriages other than che first is expressed 
in the fact that during the second and following marriages, 
the polygamist is to marry a pitcher (kumbha)* or some such 
thing. According to Yājūavalkya, too, the religious rites 
should be performed with the first wife of the same caste, 

1, Daksa-samhitā, lv, 14, Smr. Sam. p. 79, I 19 (Una Sam. 
IV, 15, p. 428 wxwr wed afeatat faafaa) eva ws wa 
arva Il 2. Visnu XXVI, 1-4, Una. Sam. p. 66, IT. 8 £. 

a Manu IX, 85-86. 4. F. 149b, l.gf. 5. Op. cit., p. 150 f. 
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not with others." Rites observed for the highest religious 
merit or salvation are co be observed with the first wife.” 
Highest results (such as obtaining heaven, etc.) may be 
achieved only if the rite is performed along with the first 
wife. The wife first married is to be considered as the 
eldest, not the one who is the oldest of the lot;* the Sat. 
Br.? says she 1s the consecrated consort. 

Even though other wives are allowed to join in the sacri- 
fice, it is the first wife who performs all the important rites. 
In the Daršapūrnamāsesti she trims the fire, husks and 
pounds the rice.” After the Patnīsannahana (girding with 
the yoktrapasa) and Garhapatyopasthana the wives are requir- 
ed to sit to the north of the Gārhapatya: che Mukhyapatnī 
occupies the seat exactly to the north, 1.e. the best seat while 


other wives take their seats somewhere to the north of che 


i. Yajü.l, 88 securam davai Vara a ATŪT | Faulu 

fadt wh Gwar a facerc cf. Saa. SS. vol. IL. p. 54, Il. 4-5, 

Sat, $S. vol. I. p. 160, I. 21. wiruif«u etc." 

Op. cit, Í, 22 ‘QRATI etc" 

Sat. $S. vol. IHI. p. 695, 1 3 vāga faarx-Gd Ag aweiu | 
VL 5,3, 1; p. 541. L 6, Webers Ed. 

Ap. ŚS. I, 6, 12; vol. I p. 23. 

7. Of course, there is provision here that she might be replaced 
by a Sūdrā in pounding. However, no strict regularity seems to be 
observed in husking or pounding. See Sat. SS., p. 132, 1I. 17 £.; 
Ap. $S., I, 21, 9. According to Ap. $S., op. cit., a Šūdra is to 
pound if ‘the rice is to be pounded again; “Anena punaspesane 
dāsyā niyamo varnyate." -If for some reason or other the wife 
could not be present the Agnidhra or some other priest might do 
this for the wife; Sat, SS, p, 132, E. 23; Ap. ŠS., I, 20, 13; 70, 


ONU RU N 
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Garhapatya, no doubt, but at a distance from the first wife.' 
After the Patnisamyaja the chief is to eat che Ida? lf simul- 
taneously God-speed is to be wished now for the husband 
and the wife, it should be desired for the chief wife? only. 
Towards the close of the sacrifice che kuSa grass is removed 
from the lap of the wife and the cord with which she was 
girded is loosened; according to the Sankhayana school,* 
only the first wife is to observe these rites. During the 
utterance of the Sampatniya it is the first wife who is to 
touch the husband as this act is meant for *Parārtha or 
Supreme Bliss.’”° 

In che Agnyadhana and the Agnihotra only the first 
wife, so long as she is living, is entitled to participate. The 
newly-married couple establish the sacred fires and observe 
the Agnihotra in the same fire till the end of the life of one 
of them. lf che first wife is dead, the widower may marry 
and establish the fires again. But in no case, after the 
Aguyadhana, should the first wife be deprived of her right 
of participating in the Agnihotra, even if she be-deficient in 


religious performance or in procreation. On account of her 


i San Soe Vol 1 pi tO, lojo TEE gaug, Iana gāju 
FaTTai ats fususue] psu HN etc. 2, Baudh. $S., P. 30, Il. 16, 

g. C£. Sat. Br., J, 9, 2, 14; Weber’s Ed,, p. ge, IL 14. 

4. I, 15, 10; see Comm. on the same, vol, II. pP. 54. According 
to other authorities, however, all the wives are to observe those rites 
as they do not think these are meant for Parārtha; Sat. $S, Vol. I, 
p. 228 pratipatni vedadanaditt gamyate. 

5. Sat, SS., Vol. I, p. 223, II. 23-24 "Parātthāny ekena iti,” etc. 
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assistance in the kindling of the fires she has been for her 
life associated with and given to the service of these fires,* 
The fires are inseparable from her; so long as she is in the 
house, they are there; when she goes with her husband to a 


foreign place, they move with her.* 


So long as the husband 
lives without his wife aad consequently, without the fires, be 
it even in the next village, it is nothing but living in a forei- 
gn land but when che wife and her constant companions, the 
Fires, go with him, even the most distant land will not be 
considered as such (pravāsa).* If in any case the wife does 
not go with him, he must go without the fires and when he 
comes back he offers oblations to them but in order that they 
may be thoroughly pleased, he ts to please the wife with his 
look.* 

Before the Agnihotra actually begins, the wife cleanses 
the surrounding areas of the fires;? from the beginning to 
the end of the sacrifice she remains sitting to the south 


or the south-east of the Garhapatya fire.® There can be 


1 Ap. If, 5, 11, 13£; see che Scholiaft in particular; Manu V, 
167-168; Yaāj. I, 89. zi C7 vol. |, p. 161. 

a Op Eio vo INP. 359.122 op cita vol. IL p. 541, t. 16. 

4. Op. cit. vol. H, p. 534, I. 27. 

DNUS 0 I, p a lL 20, cholast Gn O, ere 

6. Aa $S., VI, Eo 2o Voll Ha 326, 11. 15-49. ci SE ES 2, 
7. "Behind the Gārhapatya”. 
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no substitute for the first wife in the Agnihotra; never- 
theless, she must be present or be considered as virtually 
present in her shed.* Whenever the husband offers obla- 
tion, he does so for both of them.” Towards the end of 
the sacrifice water-libations are offered to the Sarpadeva- 
jana, Bhüta and Mahat with either three ladlefuls of water 
or in three portions from the same ladleful;* the sacrificer 
then takes another ladleful of water or offers with the re- 
maining portion of the water. Of this water he pours half 
on Earth and the other half he pours into the hands of 
the wife. In case of her absence from the sacrifice on 
account of unavoidable circumstances the whole quantity 
of the fourth ladleful or of the fourth portion of the same 
ladleful according to Bharadvaja, is to be twice poured, 
upon the seat of the wife or the Earth. In no case should 
this water be poured into the hands of any other wite.* 
The object of this pouring is to pray for domesti# bliss and 


1 Compare the remark of the Scholiast on 4p. SS., V1, 5, 1, 
vol. I, p. 328. IL 12-13. 

2 Sat. SS., vol. II, p, 529. *'Vratabhrd aham nav ubhayor 
vratam carisyami, etc.’’ The same spirit is remarkably seen in 
the Vājapeya, too; cf. “Patni! svargam rohāvah, etc.” 

3 San. SS., 2, 10, 5 Traidham karoti". Sat. SS., vol. Lp. 
354. Ap. SS., VI, 12. 4-5; vol, I, pp. 343-44. The W.Y.V. ritual, 
however, does not refer to this rite; cf. p. 304, Chow. Ed., Sütras 
341-42. 

4 Scholiast on Sat., SS op. cit. 


& Gat. ŞS., vol, I, p. 354, Il. 20 f. ca q TAA AIS AED TSA 
Raakaa ga 4 fafa fpem faga.. aaqa 
afar fafa” ;similarly, Scholiast on Sānkhāyana 2, 10, 


6, *Ekavacanaü ca vivaksitam, etc." 


p 
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triumph for and by the wife;* no other wife than the first 
is ever entitled to be the mistress of the house. 

At the end of the evening oblation the wife together 
with her husband should observe silence and fast till dark- 
ness has set in.’ 

As in the Vaisvadeva, so in the Varuņapraghāsas, it is 
the first wife who should husk the barley, and deposit the 
husk for the Avabhrtha.* She should make the Karambha- 
patras out of the barley-powder which she should herself 
make of unfried barley.* Some schools, however, empower 
her to husk the barley on the previous day, fry them a bit 
on the Anvaharyapacana, pound them and make Karambha- 
pātras out of the powder.'^ As a rule, the Adhvaryu and 
the Pratiprasthatr make a ram and a ewe respectively with 
their sex marks made prominent. But according to the 
Vajasaneya Ritual’? the wife should, after having made 
the Karambhapatras, make the ram and the ewe, too, of 
the barley similarly fried and powdered. These rites: should 
be observed by the chief wife alone as these are by no 
means Stiisamskaras; moreover, in making the ram and. 


6 Cf. the Mantra "Grhebhyas tva grhan jinva", B, YV.; “Sam 
tvā srjami prajaya dhanena" iti, AV. 

7 Āšv. SS., III, 12, 9, Bib. Ind., p. 50 and 20a. 

8 Scholiast on Ap. SS., VIII, 5, 40, vol. Il, p. 28: 

9 According to several authorities the husband also participates 
in this; e.g, Sat SS., p. 463, I. 16-21. 

10° Ap. $S., VIII, 6, 3, vol II, p. 29; Scholiast, II. 10 f. 

11 Baudh. SS., I, p. 136, II, 1-16; Sat SS., p. 462, II. 98-31. 

12 As quoted in Ap.. S8., VIII, 6, 4, vol. II, pp. 29-30; cf. 
Baudh. SS., vol. I, p. 133, I. 12, also quoted by the Scholiast on 
Ap., op. cit. 
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the ewe, she is really a substitute of the priests, which 
other wives cannot be supposed to be. These are Parartha- 
ka rites and as such, only the chief wife should observe 
them. i 

After the rite of the declaration of paramours, the wife 
invokes the Maruts!? when she is led by the Pratiprasthātr. 
She is offered the Karambhapatras in a winnowing basket 
which she places on her head. Both the sacrificer and the 
wife now pass between the altars and seat themselves in 
front of the Daksina fire with their faces towards the west. 
The wife gives these dishes to the sacrificer which he in his 
turn places on his head.'* The husband utters the Anu- 
vākyā.'” Then both the husband and the wife offer ob- 
lations to the Maruts'* to expiate their sins which they 
have incurred either in village or the wild, in company 
or corporeal sense, etc., the dedicatory formula’? being 


13 Tait, Samh., 1, 8, 3, 6; Va. Samh., HI, 44, etc.; Man. SS., 
1, 7, 4, 12, p. 55. 

14 According to Baudhayana these dishes should have been 
given round the fire; Baudh. SS., p. 136, N. 19, "Abhiparyagni- 
krtāni.” 

15 The wife goes out by the south door, Baudh. SS., p. 137, 
u, 1-2. 

16 Baudh. SS., op. cit., N. 6-7. 

17 Tai. Samh., 1, 6, 53, cf. 1, 8, 3 (c); Vay. Samh., YII, 46; 
Baudh. SS., p. 136 1. 8, 

18 "Praghāsasya Marut devata’’, Sat. SS., vol II, p. 465, M. 
24-25. i : ` 
19 Vāj. Samh., IFI, 47; Kap. Samh., 1, 7, p. 35, ll. 21-22; etc., 
Sat. SS., vol. IT, p. 465, N. 21 f. The adhvaryu may perform 
this for them while they keep on touching him, ll. 26-27 (Sat. SS.) 
Baudh SS., vol. I, p. 137, 1. 10; Man. SS., 1, 7, 4, 15, p. 55; 
Ap. SS., VIII, 6, 24. 
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pronounced by both. According to Kātyāyana*” the mist- 
ress alone is entitled to observe this rite. The husband 
and the (chief) wife now offer thanks to priests and praise 
their bounteous nature in having kindly undertaken and 
performed the sacrifice with a delightful voice.?! 

In the Avabhrtha it is the chief wife who should wash 
the back of the sacrificer and he should, in his turn, wash 
her back too.” They offer their drenched garments to 
whomsoever they like. The chief wife joins the priests 
and the sacrificer in the Sun-worship, and in adding fresh 
fuel to the Ahavaniya fire.** 

In the Sàkamedha the chief wife cooks the sacrificial 
food on the Southern Fire and participates later on 
with all others in eating it. In the Traimbaka obla- 
tion after the sacrificer and priests, etc., and the maidens 
have walked round the fires, she lays fuel on and worships 
the Gārhapatya.** 

In the animal sacrifice the chief wife anoints the 
surface of the sacrificial post while the sacrificer anoints 
the top of it. She rubs all over the post in order to impart 
to it lustre without omitting to rub any part of it.” 


210) Es UE 

Sl Sar Bra. M, By 2% W Manm Se l, V 10; Ap. SS 
VIII, 6, 25. Sat. SS., p. 465, 1. 28. 

29 Ap. SS., VIII 8. 16. 93 Ap. SS., VIII, 8. 17. 

24 Scholiast' on Ap. SS., VIII, 8, 18, ''Sarvam etat samānam 
patnyah.”’ 

25 Ap. SS., VII, 10, 10, vol. II, p. 53; Sat. SS., voi. IT, p. 
473, M. 5-6 Scholiast "Patnīstrīkumārā iti Vaikhānasah”. 

26 Sat. $S., vol. IL, p. 469, 1. 28. 

27 Baudh. $8., vol, I, p. 114, ll. 6-7. 
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The prime duty of the wife in this sacrifice is to wipe 
the organs of the animal so that its soul (literally, the 
** and this is done by the 
chief wife.?* Before she proceeds, she, with a water-jar 


lives here) may rest in peace, 


in her hands, worships the Sun. During her advance 
towards the cātvāla the Pratiprasthatr prays for offspring 
and increase of wealth. Then she propitiates and takes 
water from the eētvāļa. She also recites mantras for pro- 
pitiating the sacrifice and then wipes each organ of the 
animal with appropriate mantras.*' According to some, 
she pours the water on the organs and the Adhvaryu 
wipes them or he pours water and she wipes them. After 
cleansing the victim, she purifies herself at the pit along 
with the utterance of a mantra.” 


28 grea — AITU aena aA ag: IRTA ; 
AA ira maya” Scheliast on Satyāsādha, vol: II, 
jp, ABEL. WL SL ik 

29 Scholiast on Satyāsādha, vp. cit., Pararthany ekena 
kriyerann iti mukhya eva abhisecanam apyayanam karoti; similar- 
ly, Scholiast on Apastamba (1. 8. 17), vol I, p. 436, II. 17-19. 

30 Baudh. S., vol. I, p. 118, ll. 7-8; Màn. SS., 1, 8, 4, 1; Sat. 
SS., vol: Il. p. 424, H. 6 f. “Pirnapatradharanam ekasya eva 
āpyāyanasthatvāt.”” 

31 Tait. Samh., 1, 3, 9; Kat Samh., HI. 6; Kap. Samh., II. 
13, (pp. 21-22); Mait. Samh., 1, 2. 16; Vaj. Samh., VI. 14-16; 
Ap SS., VII, 18, 17, vol. I, p. 436, Il. 21 f.; Sat. SS:, vol II, 
p. 424; Man. $S., 1, 8, 4, p. 68; Baudh. SS., vol. I, p. 118, H. 
12 f. It remains doubtful who, the sacrificer and the. Adhvaryu 
or the sacrificer and the wife, should use, Vàj. Samh., Vl, 15-16. 
For the reasons why the wife should wipe the organs, see Sat. 
Dri. HI, 6, 2, 5. 

32 Vai. Samh., VI, 17; AV., VII, 89, 3; Kat. SS., Chow. ed., 
p. 398, Sutra 146; Sat. SS., vol TI, p. 424, II. 16 f. 
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After the Patnisamyaja she offers the killer the 
front leg and the Adhvaryu some front piece." During 
the ida-bhaksana the sacrificer first gives the ida to her 
and she hands it over to the Adhvaryu or some other 
priest.** The sacrifice ending, while all others worship 
the Ahavaniya, she adds fresh fuel to and worships the 
Gārhapatya.** 

In the Agnistoma after the offering called Hiraņya- 
vati the sacrificer steps into the seven foot-prints of the 
cow. The wife together with the other wives, the sacri- 
ficer and the priests sit round the seventh foot-print 
wherein a plece of gold is laid. After due offerings the 
Adhvaryu takes one-third portion of the dust from there 
and hànds it over to the sacrificer with the blessings for 
the latter's wealth. The sacrificer gives it to the chief 
wife** so that she may have wealth ; while it is being 
given to her she prays that she may not be deprived of 
wealth. She preserves the dust in her own residence or 


33 Sat, SS., op. cit. p. 443, ll. 1. 

34 Ap. SS., VII, 27, 12, vol. I, p. 463. 

35 Sat. SS., op. cit., p. 444, IT. 11-12; cf. Ap. SS., VII, 27, 16, 
vol I, p. 464, according to which she is to have a wash, worship 
the Sun andthe Ahavaniya. 


36 Scholiast on Ap. SS. X, 23, qarasi afg: 
sqegtd RrampEdnm similarly, Scholiast on Sat. SS., vol. 
IH, p. 629, fl. 11-12 
«faa Tae T der taga Baudh. SS., p. 170, L 5. According 
to the Scholiast on Kat, SS., sütras 176-177, p. 449, Chow, ed., 
the adhvaryu gives her the dust and the Nestr makes her 
recite the Mantra; Sat. Brā., HI, 3, 1, 12; Tatt. Samh., VI, 
1. 8, 5; etc. etc. 
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1a one of the three sheds, viz. Prāgvamša-$ālā, Patni-sala 
and Vahya-éala.*7 

It seems only the first wife should hold on to the cart 
from behind;5* because this is no Patnī-samskāra. By 
this rite the chief wife, as the household gear and as the 
approver of her husband's gift** honours the king Soma as 
a very worthy guest when he is brought forward on a car. 
While she does so, the Adhvaryu offers the water libations 
to the guest Soma. Or she may herself with her own hands 
make the offering or while the priest offers, she may 
present to the guest the Vaisnava Navakapala with her 
own hands.** l 

It is the chief wife who anoints the axles of the Soma- 
carts ;*! the object is to have children with heroic deeds.“ 
While the Advaryu walks out of the hall by the front 
door with clarified butter taken a second time in four lad- 


37 Sat. SS., vol. HI, p. 630, NH, 10 f., specially, the Scholiast; 
Ap. SS. X, 93, 10. 

38 Ap. SS. X, 30, 5; Sat. SS., p. 652, ll. 8-11; Baudh. 
SS., Vf, 16, vo. I, p. 174, ll. 14-16. “aq: gafarfaed fada- 
ARA e” Kat. SS., Chow. ed., sūtra 2, vol. I, p. 463. 

39 Cf. Tait. Samh., VI, 2, 1. l 

40 Ap. SS., X, 30, 5-6, vol. IJ, p, 288, I. 9 f.; Scholiast 


cafe qen eda fated eatsalagaataar aaa’ Sat. SS., 


vol. II, p. 652, ll. 28, 653, 11.11. 
41 Scholiast on Sat. SS., vol. III, p, 695, ll. 28 f. "Mukhyā 
eva anakti; Scholiast on Ap. SS., XI, 6, 4, vol. II, p 309 


*qepdsíq quur stafa mwutnnWu Baudh. SS., VI, 24, vol. 


J, p. 184, ll. 12 £.; Kat. SS, VIII, 82 f.; p, 480, ll. 5 ff., Chow. ed. 
42 Cf. the Mantra “No viro jayatam, eto." 
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lings, the sacrificer’s wife is led by the South.“ The 
Adhvaryu lays down a piece of gold in the right wheel of 
the southern cart and makes offerings; he pours the residue 
of clarified butter into her folded palms. According to 
Baudhāyana,** she mixes half of the dust of the third foot- 
print with it. Then she anoints the right axle of the 
southern cart with her right hand.** According to 
Āpastamba** she may anoint this axle twice. Now, in 
order that she may anoint the axle of the northern car, 
she is made to walk round by the back of the Garhapatya 
fire to the wheel-tracks on the north side. This time, the 
assistant of the Adhvaryu observes the same rites as the 
Adhvaryu in the previous case, and pours the residue of 
clarified butter after his offerings, into her folded palms. 
According to Baudhayana she mixes up the remaining 
dust with it. She anoints and prays for her desired ends.** 
According to Kātyāyana** she should anoint both the axles 
simultaneously with both the hands. 

During the second pressing she approves of the gifts 


43 Sat. Bra, I1, 5, 3, 13h, Kāt. S8., Chow. Ed., vol. I, p- 
840, Il. 6 f. “Daksinaya dvārā, etc." According to Baudh. SS., 
vol. I, p. 164, l. 12: "Pūrvayā dvārā.” 

44 Baudh. SS., vol. I, p. 184, 1. 16, “Atha etegām pada- 
pāmsūnām, etc." Cf. Sat. SS., vol. II, p. 695, I. 8 “Dvidha- 
vibhaktasya ekāmšena.”” 

45 Scholiast on Sat. SS., op. cit., Y. 91. 

46 SS., XI, 6, 5, vol, II, p. 309; see also Sūtra 8 "Sakrd vā;” 
cf. Scholiast. i 

47 Vāj. Sam., V, 17 "Parāg devasrutau, etc." 

48 SS., vol. I, p. 480, I CL JM < Panibhyam...yugapat...’” 
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given by her husband to the priests and others.** In the 
third pressing, after all the rites up to the filling of the 
pots have been performed, the chief wife*® churns the 
Soma in the shed for Agnidhra; then she enters into the 
Soma-cart by the western door and stays there.” She and 
the sacrificer then carry the purified Soma in the Pūtabbrt 
covered by the purifying Kuša (Pavitra).? According to 
the scholiast on Kātyāyana,** she, touched from behind 
by all other wives, looks at it and addresses Aditya for 
children, wealth and sinless living. 

As the personal attendant of her husband in religious 
affairs, it 1s the chief wife who should wash the back of 
her husband during the final bath (Avabhrtha).* When 
she comes back to her own shed she worships the Gārha- 
patya by laying on the Udumbara fuel which she cleanses 
beforehand in front of the cow-shed. 

Towards the end of the Udaniyesti, she burns theKuša- 
grasses used therein in the Pragvamáa.?? 


49 Wat. SS., X, 2, 38, Weber’s Ed., p. 802; Chow. Ed., p. 
570, Sūtra 62; cf. Commentary in Weber. 
50 Scholiast on Sat. SS., vol. IV, p. 919, Il. 9-10 “qaga 


gela aud garaaaaas atta, a y ua” The Mantra used in 


this connection: “AR Sarat age fasaa fa 

51 Kāt. SS., Chow. Ed., p. 574, Il. 4-5; Weber's Ed., X, 4, 
8h D BUS Seb, GELS Of, Gu. 

59 Sat. SS., op. cit. 

53 SS., X, 5, 4, Weber's Ed., p. 810, ll. 3f.; Chow. Ed;, p. 
577, Sūtra 105. The Mantra: Vāj. Samh., VIII, 5. 

54 Sat. SS., vol. IV, p. 947, N 14 f. For the tha, see Com- 
mentary. 


55 Sat, SS., vol. IV, p. 954, ll. 22 g. 
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According to certain Sakhas of the W.YV., she puts a 
log of wood on the Garhapatya fire without the utterance 
of any mantra”? in the Pravargya sacrifice. 

In the Agnicayana the first wife makes the Ukha, the 
fire-pan to which she prays for offspring; increase of 
wealth, cattle, horses and also for. making the fellows of 
the sacrificer subject to him.?^' She also makes from clay 
Asadha, the invincible brick, and marks it with three 
līnes.** 

In the Vājapeya, the garland of gold which forms the 
fee should be worn by the chief wife only, as this is a 
rite producing highest results. The fee would pave the 
way of the wife as well as of the sacrificer to Heaven.?? 
After twelve Apti and Klpti offerings have been offered 
on the Ahavaniya fire for procuring for the sacrificer all 
that the twelve months of the year and the six seasons 
can bestow, the Nestr or the Pratiprasthātr makes the 
chief wife wear garments of Darbha grass or Candataka 
or Drhara** while the sacrificer wears silken garment.*' 


56 Scholiast Devayajvan on hat. SS.. XXVI, 7, 40, Weber’s 
Ed., p. 1108; Chow. Ed., p. 1042. | 

57 Vaj. Samh., II, 58; Mait. Sam., 2, 7, 6; Kat. Sam., 1, 6, 
5; Ap. SS,, XVI, 4, 5; vol. III, p. 5; Sat. SS., vol. 5, p. 14, 
ll. 7 f., etc. 

58 Sat. SS., vol. V, p. 15, ll 21-13; Set. Brā., IV, 5, 8, 1, 
4; p. 541, ll. 4-6, Weber’ Ed. 

59 Kat, SS,, XIV, 5, 36, Weber's Ed., p. 868. 

60 Kat. SS., XIV, 5, 3, Weber's Ed., p. 866. 

61 Sat. SS., vol. V, p. 144, 1. 2; "Paridhatte” has been ex- 
plained by the commentators as  ''Paridhapayati." For the 
Mantra she utters: Vàj. Sam., 10, 8; Tait. Sam., I, 7, 9, 1, etc, 
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The Nestr then leads her to the post against which a 
ladder having seventeen stairs has been put. The sacri- 
ficer now gets ready to mount the post and enquires about 
her willingness to accompany him. She replies in the 
affirmative. Thrice the sacrificer asks and thrice she 
replies. The sacrificer now wishes that he should mount 
for both of them to which she readily consents. She. may 
herself mount the post if she likes**, In this case she 
should pray similarly as the sacrificer for the success of 
life by sacrifice and such other things. Most probably 
she should stretch her arms, too, to show that she has 
mounted the top just as the sacrificer does and express 
herself the joy of approaching the gods and of being 
capable of becoming immortal and the offspring of Prajà- 
pati. She should also look down to the ground and pray 
for offspring and increase of wealth.** If she does not 
accompany her husband, she is looked at by him from 
above after he has reached the top.?' If she accompanies 
him, he helps her in descending from the post.** It is the 


62 Vā. Sam., (Kānva rec.) 10, 4, 3; fait. Sam., I, 7, 9, 1; 
Sat. Brā., 0, 2, 1, 10; Yar. Wea, 1.972 Rat SS NINE 
5, 6; dp. SS,, XVHE 5, 9; Set SS.A9o9 V. p. TAL OH om: 
Baudh. ŠSS., XI, 11, vol. Ii, p. 80, N. 2f., etc.; cf. Hill., Ritlit. 
i. 1MB, M SUL st, 

63 Sat. SS., op. cit, K. 11 “Evam tri." 

(i Op, Gu. IL du “Ulloa dā, 

65 For the Mantras, see Tait. Sumh., I, 7, 9, 1; Vāj. Sam., 

IX, 21 (cf. XXII, 32) ;Kāt. Sam., XIV, 1; Mait. Sam., J, 11, 
3; Sat Ba, V, 9, 1, 4; Ap. SS. XVIII 5, 13 

66 Tait. Sam., I, 7, 9 f. 

67 Sat. ŞS., vol. V, p. 145, I. 9 “Patnim iti bhàsyakrt." 

68 Baudh. SS., vol. II, p. 80, I. 9. 
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According to certain Sakhas of the W.YV., she puts a 
log of wood on the Garhapatya fire without the utterance 
of any mantra?? in the Pravargya sacrifice. 

In the Agnicayana the first wife makes the Ukha, the 
fire-pan to which she prays for offspring; increase of 
wealth, cattle, horses and also for. making the fellows of 
the sacrificer subject to him.*” She also makes from clay 
Asadha, the invincible brick, and marks it with three 
līnes.** 

In the Vājapeya, the garland of gold which forms the 
fee should be worn by the chief wife only, as this is a 
rite producing highest results. The fee would pave the 
way of the wife as well as of the sacrificer to Heaven.?? 
After twelve Āpti and Klpti offerings have been offered 
on the Āhavanīya fire for procuring for the sacrificer all 
that the twelve months of the year and the six seasons 
can bestow, the Nestr or the Pratiprasthatr makes the 
chief wife wear garments of Darbha grass or Candataka 
or Drhara®® while the sacrificer wears silken garment.** 


56 Scholiast Devayajvan on Kat. SS., XXVI, 7, 40, Weber's 
Ed., p. 1108; Chow. Ed., p. 1042. i 

57 Vàj. Samh., II, 58; Mait. Saum., 2, 7, 6; Kat. Sam., 1, 6, 
5; Ap. $S., XVI, 4, 5; vol. III, p. 5; Sat. SS., vol. 5, p. 14, 
ll, 7 f., ete. 

58 Sat. SS., vol. V, p. 15, IL 21-13; Sat. Brā., IV, 5, 3, 1, 
4; p. 541, ll. 4-6, Weber' Ed. 

59 Rat. SS,, XIV, 5, 36, Weber's Ed., p. 868. 

60 Kat. $S., XIV, 5, 3, Weber's Ed., p. 866. 

61 Sat. SS., vol. V, p. 144, 1. 2; "Paridhatte” has been ex- 
plained by the commentators as ''Paridhāpayati.'” For the 
Mantra she utters: Vaj. Sam., 10, 8; Tait. Sam., I, 7, 9, 1, etc, 


THE WIFE IN THE VEDIC RITUAL 75 


The Nesty then leads her to the post against which a 
ladder having seventeen stairs has been put. The sacri- 
ficer now gets ready to mount the post and enquires about 
her willingness to accompany him. She replies in the 
affirmative. Thrice the sacrificer asks and thrice she 
replies. The sacrificer now wishes that he should mount 
for both of them to which she readily consents. She may 
herself mount the post if she likes**. In this case she 
should pray similarly as the sacrificer fov the success of 
life by sacrifice and such other things. Most probably 
she should stretch her arms, too, to show that she has 
mounted the top just as the sacrificer does and express 
herself the joy of approaching the gods and of being 
capable of becoming immortal and the offspring of Praja- 
pati. She should also look down to the ground and pray 
for offspring and increase of wealth.** If she does not 
accompany her husband, she is looked at by him from 
above after he has reached the top.*” If she accompanies 
him, he helps her in descending from the post. Tt is the 


62 Vaj. Sam., (Kanva rec.) 10, 4, 3; Tait. Sam., I, 7, 9, lg 
Sat. Bra. 5, 2, 1, 10; Muore JET do Sy o 23 (005 XY; 
5, 6; Ap. $S., XVIII, 5, 9; Sat. SS. vol. V, p. 144, IL 9 £.; 
Baudh. SS., XI, 11, vol. Ll, p. 80, ll 2f., ete.; cf. Hill., Ritlit. 
jp. A49 I. SUL in 

63 Sat. SS., op. cit, K. 11 "Evam tri.” 

64 Op. cit., I. 17 "Ubhau và." 

65 For the Mantras, see Tait. Sumh., I, 7, 9, 1; Vāj. Sam., 

IX, 21 (cf. XXII, 32) ;Kat. Sam., XIV, 1; Mait. Sam., 1, 11, 
3; Sut, Brā., V, 2, 1, 4; Ap. SS., XVIII 5, 13 

66 Tait. Sam., I, 7, 9 f. 

67 Sat. SS., vol. V, p. 145, I. 9 "Patnīm iti bhàsyakrt." 

68 Baudh. SS., vol. II, p. 80, I. 9. 
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chief wife who should observe the above rites as it is she 


who is to propitiate the sacrifice ;*? 


it is she only who makes 
the sacrificer complete by addition of'one-half of his own 
self;'? and as he is to achieve heavenly bliss together with 
her only. She and her husband are one Soul divided in- 
to two bodies, not only on this mortal land, but also in 
heaven—to participate in worldly affairs, in sacrificial 
matters, in earthly blessings as well as in divine joy. 

In the Pindapitryajiia the eldest wife stands on the 
black deer-skin with her face towards the south-east and 
husks the paddy in a wooden mortar. She must. not sit. 
She removes the husk by means of a winnowing basket, but 
does not separate the husked from those which are still 
not done. She husks them only once.” 

Now, to come to the chief queen. The Mahisr is the 
consecrated consort; all other wives are meant for sexual 
pleasure only.’ In the Politico-religious ceremonies, viz. 
the Ašvamedha, Rājasūya, Purusamedha and Rad-yajiia, 
she, properly speaking, performs all the important rites 
while the ‘‘Bhogini’’ queens are allowed to participate 
therein as, mere companions of the chief queen as it were; 
the part that they play therein is insignificant. 


69 Sat. $S., p. 285, Il 5 f; 

M. Ond V. ZI: 

71 Op. cit. 

42 Sat. ŞS., p. 285, I. 5 £.; Ap. $S., I, 8, 10-11, vol. I, pp. 
26-27; SSS., IV, 3, 7, vol. I. p. 35; Scholiast, op. cit., vol. IL, 
p- 170, I, 11; Asv. §S., (ASS) TI, 6, 7, p. 68, II. 13-15. 

73 Amarakosa, p. 194, I, 10 "Krtābhisekā mahisi bhoginyo'nyā 
nrpa-siriyah." 
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At the beginning of the Horse-sacrifice which occurs 
on the eighth or ninth of the month of Phalguna, the chief 
queen and the king prepare themselves for ritual observance 
in the regular way as they do in other sacrifices. They 
cook for themselves food for breaking fast mixed with 
clarified butter as well as milk and eat it (in the afternoon) 
and wash their mouths in a golden bowl.'* Then they keep 
silent and perform Agnihotra in due time. According to 
Baudhayana all the queens are allowed to wear silver or- 
naments' for the occasion; but the chief queen wears 
several ornaments in addition which signifies her power 
over man in general.*® According to Katyayana all the 
wives should wear golden ornamenis." But the distinctive 
position of the chief queen is seen in the fact that the one 
hundred maidens that accompany her must be either 
daughters'* or wives’® of kings; while the maidens of the 
Vavata are to be daughters or wives of subordinate Chiefs, 
or of the Ugras;** those of Parivrkti, daughters or wives 
of Charioteers, and those of Paragali, daughters or wives 
of Revenue Collectors. In the evening they all enter the 
hall of sacrificial fires by the southern door.** After the 


2 


“Ubhau’ in line 9. Cf. Ap, SS., XX, I, 10 f., vol. TII, p. 142. 

75 Op. cit. XV, 3, p. 206, N. 13-14 

76 Op. cit, Y. 9. 77 XX, I, 12, Weber, u. 961. 

78 Kat. SS., XX, 1, 18, Weber, p. 961. 

79 According to Baudh, SS., of. p. 298, IL. 14 f.; Ap.» SS., 
XOX, 16, woll, WO, m. 159, I Gk 

80 Sat. SS., vol. 5, p. 237, I. 24 “Ugranam rājadāsabhūtānām 
gatam Vavatàyah." 

81 Commentary on Kat. SS., Chow. Ed. p. 899. Sütra 17, 


74 Baudh, SS., XV, 2, p. 206, IL 7f.; note particularly 
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Agnihotra the Vavata avails herself of the coveted fortune 
of getting the king on her lap with his head towards the 
north ;*? this simply signifies the justification of her name 
*"Vavatà: the favourite" and nothing important so far as 
the supermundane bliss is concerned. The queens together 
with the maidens most probably help the king in keeping 
awake throughout the night. In other sacrifices as well 
as in this it is the chief queen who needs to keep awake 
along with the sacrifices and not all. 

On the return of the horses on the second Soma-pressing 
day they are all bathed. Now the first three queens are to 
anoint the sacrificial horses and entwine pearls or coins into 
its mane and tail.? The order of anointing and entwining 
does not seem to be strictly observed.?* The chief queen 
anoints the fore-parts, the favourite queen the middle and 
a discarded wife the hind-part. Again, the chief. queen 
takes recourse to the Gayatri metre, the most important of 
all metres; the second, the Tristubh ; Parivrkti, the Jagati. 
The stuff that the chief queen uses for anointing 1s clarified 
butter mixed with the sap of the sacred Pūtu-dru tree; that 
the Vavata uses is clarified butter mixed with the ordinary 
thing bdellium® and that the Parivrkti uses is Ghee mixed 


82 Op. cit., Sūtra 18. 

83 Palagali, a Südra by birth, cannot observe these rites, cf. 
Sat. Brā., XIII, 2, 6, 7. Anointing and entwining: Kath. Samh., 
IH 12, 18, 19; Faj. Samh., XIII, 5-8; Tait. Bra. III, 9, 4, 1-8; 
Sat. Brā., XIII, 2, 6, 1-0; Ap. SS., XX, 15, 6 tl Kat. SS., XX, 
5, 10 f.; Baudh. SS., XV, 24, vol. Il. 

84 Cf. Baudhayana and Apastamba. 

85 Gaulgulava, known in Bengal as Guggul, 
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with the sap of the Mustà plants that grows anywhere and 
everywhere. The companions that they have are the same 
as before. The varied rank of these maidens at once brings 
out the respective position of the queens. Again, during 
the entwining of pearls the chief queen adorns the parts in 
front of the place where the yoke rests with golden pearls; 
the Vavata below that and the buttocks with silver ones; 
the Parivrkti below the buttocks with any and every, pearl 
that may come from the sea.** 

After the wild animals are released, the horse is killed, 
most probably, by stifling in robes. Then the Unnetr or 
Pratiprasthatr or Adhvaryu** leads them up from their 
ordinary place near the Garhapatya to the victim. They 
carry in their hands jars of water.?? According to Satyā- 
sādha only the chief queen should be led by the Prati- 
prasthātr; so, other wives are to follow  her.* In order 
to make amends for the slaughtering of thé victim and to 
invoke the divine helpers to help the chief queen in the 
most important rite that follows," they walk round the 
victim nine times while fanning him with the flutter of 


86 According to B.YV. ritual, each of them uses 100 pearls; 
Ap. S9., XX, 15, vol. IIL, p. 159, I. 11; Baudh. $S., vol. II, p. 
228. II. 3, b and 7; Sat. SS., vol, V, p. 237, II. 17 f. According 
to W.YV. only a hundred; Kat. SS., Weber, p. 971; according 
to the Scholiast, one hundred and one. 

Br Ket EIo N C 122 4p. Sore M, 12, 

88 Baudh. $S., XV, 29, . 

89 Scholiast on Kat. SS., XX, 6, 14, Weber, p. 973, II. 1-2. 

90 SS., vol. V, p. 242, II. 6 f. 

91 Tait, Samh., VIL 4, 12, 1; Tait. Brā., 3, O 6, 1; Aplis 
XX, 17, 13; Kat. SS., XX, 6, 14, Weber, p. 973, 1. 1. 
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their garments; for the first three times they tie in a knot 
the right locks of hair and let loose the left ones and walk 
trom right to left, simiting their right thighs; then they 
follow the exactly reverse course in all matters.?? The chief 
queen, now, shows anxiety to approach the slain horse, who 
represents Prajāpati, in order to have seed from him. Then 
the chief queen hes down by the side of the horse. She, 
along with the utterance of mantras, makes various attempts 
while the Adhvaryu cloaks them together with garments. 
While she does the obscene act, she feels reluctant and 
censures the horse.** Three times the chief queen censures, 
three times the others persuade her. All sorts of indecent 
acts and talks are the concomitant factors of fertility 
spells ;** here, too, for the sake of fertility, indecent colloquy 
between the priests, queen and maidens, etc. begin.Accord- 
ing to several schools only the maidens reply.** According 
to Sat. Br., the Brahman, the most important priest of 
all, addresses the queen consort, while the Udgatr addresses 


92 Ap. SS., op. cit., Sütras 13-16. 

93 Kat. SS., XX, 6, 16-17, p, 973, ll. 6-10; Ap. SS., XX, 18, 
ZL wow INL, jo. 1608, NL 77 «n.o Pod. Šo, ŠOVI, 80, p. SEL 

94 Cf. the Dialogue between the Brahmacarin and the Hetaera 
in the Mahavrata. 

5 Kars Wisi, BOX C HUNG Ap BSG, SOK IS, Ge His DSa AC, OS 
18; Vait. $., XXXVI, 32. 

96 XIII, 2, 9, 1-8. It will be seen in this connection that 
from the very beginning the chief queen is, from the ritualistic 
point of view, dedicated to the Brahman. Most probably there 
is no other reason here than this that the chief queen holding 
the highest position can be dedicated to Brahman only who is 
the most important of all priests; Ap. SS., XX, 10, 2, vol. ITI, 
p. 1653. 
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ihe Vāvātā and the Chamberlain, the fourth wife. The 
different schools vary very much, but there is no doubt that 
all of these insertions and omissions are meant for the ferti- 
lity of the chief queen. All other queens as well as their 
maidens join herein only as help-mates in the Fertility 
Rite which is the chief one in the Horse-sacrifice. At the 
end of the obscene colloquy the qeen consort is raised up 
by her own maidens.” Now, the first three queens mark 
out with metal needles the lines for the dissection of the 
victim. Here, too, the chief queen has all the preferences. 
She marks the lines.in the fore-part, down to the breast, 
while the Vavata does up to the navel and the Parivrkti the 
rest. She, again, makes the knife-paths (Asipathas) with 
golden needles, while the second wife with silver ones and 
the Parivrkti with iron or lead ones. The scholiast on 
Satyāsādha** says in this-connection that the chief queen, 
Vavaía and the Parivrkti, holding as they do the supreme, 
intermediate and worst position respectively, should, accor- 
dingly, mark out the knife-path in varying parts of varied 
importance—the chief queen in the fore-part, i.e. the most 


97 Kat. SS., XX, 6, 21, Weber, p, 973. 

98 Ap. SS., XX, 18, 7, vol. II, p. 163, H. 9 Baudh. SS., 
XV. 30, vol. TE, p. 235, 9 €.; Kāt. SS XX, 1, Weber, u, 
973, Il. 18f.; cf. Kath. Sam., X,.5; Mait. Sam. III, 19, 21; 
Vā. Sam., XXIL, 33-38. 

99 SS.. vol. V, p. 244, il. 3-5: 


ua: qeeuferfsru sur atgargat fa garu aA ararar gíUzsdd- 
aaa: | qa aqaa Beara GUN ar: qf: 
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important part, the Vāvātā in the middle part and the 
Parivrkti in the hind-part. She is the uttamā patni and 
accordingly she has her own exclusive rights and in the 
remaining, too, she leads everywhere. 

In the Rājasūya the chief queen is the permanent Ratnin 
in as much as authorities differ as to the veckoning of the 
Vavata and Parivrkti as Ratnins, Jewels of the king.!*? 
The Sat. Br. reckons neither the Vāvātā nor Parivrkti as 
Ratnin.' The king offers a pap for Nirrti in the house 
of the Parivrkti, not because she is a Ratnin, but because 
he likes to get rid of Nirrti, calamity, while he is consecrat- 
ed. As the Parivrkti has no son, she is seized with Nirrti; 
in order to propitiate Nirrti, the king prepares a pap of 
black rice broken by nails with which to offer. According 
to Katyayana, 1? she is to betake herself to a Brahmana’s 
house where the king has no power. The offering to Nirrti, 
the use of black rice broken by nails and taking shelter in 
a Bràhmana's house at once direct to tre degraded position 
of the Parivrkü: and it is only natural that a good many 


authorities, led by Sat. Br., do not recognise her as a jewel. 


ef 


Several authorities of the Taittiriya school recognise the 
Vāvātā as a Ratnin and recommend the offering of a pap 


100 The Rājasūya practically ends with the Sunasiriya offering 
on the fourth to the fifteenth day after the Sunasiriya, offerings 
called Ratninam Havimsi are offered in the house of the Jewels 
of the King, liis wives and high officers. For the order of Ratnins, 
cf. Sat.. Bra., V, 3, 1; Tait. Bra., I, 7, 3; Baudh. SS., XU, 5, 
6; Ap, SS., XVIII, 10, 12—11, 23; Kat. SS., XV. 3, 1-46; Kat. 
Sam., XV. 4, 5; Mait. Sam., IIL, 6, 5, 6; etc. 

101 For its eleven Ratnins, cf op. cit., Sūtras 1-12. 

102 XV, 3, 36, p. 974, Weber’s Ed. 


we 
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to Bhaga in her house, but this recommendation in her 
favour loses importance as no other Vedie school gives her 
the position of a Ratnin. According to all the authorities 
a pap to Aditi or Aditya is to be offered in the house of 
the chief queen. She offers a cow as the sacrificial fee of 
this rite. 

It is the chief queen who is to sit touching the king in 
the offering of scrapings of the consecrated waters which 
is offered at the house of a favourite son.'** While mounting 
the chariot for a symbolie conquest of the quarters (dig- 
vijaya) the king touches the chief qeen and the horses with 
the tip of the bow so that by the quickening of the Maruts 
they might bring him victory and that he might be united 
with power.' This bow he hands over to the chief queen 

for safe preservation so that their (eldest?) son might be 
victorious by means of this (symbole) bolt (vajra).!** 

While adoring the king, the Brahman hands over the 
sword to the king, which he again lets pass amongst the 
Ratnins from hand to hand. They touch the sword to 
assure the king of their faithfulness. The chief queen is 
the only wife who, 1n common consent of all the authorities, 
is entitled to touch the sword which is the symbol of unity 


103 E.g. Jp. SS., XVIII, 10, 14, vol. HT, p. 88, I, 1. 

104 Baudha. SS., XLI, 11; vol. II, p. 102, I 4; Tait. Sam., 
IL 8, 19, ik, cues 

We Ap SS V1ILV 17, 10, sol M D 07 ci Vaj, Sane, 
X, 21. 

106 Ap. 55. op. ct. STe U Sw S AG 6, 10; vol, V, 
p. 179. 
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among the jewels of the làng as well as of loyalty of them 
all to un. 

In the Human sacrifice, t’: too, the chief queen lies down 
by the side of the victim'®* as she does in the Asvamedha. 
They are cloaked together under garments and the sacrificer 
exhorts her to do the obscene act. A similar colloquy as 
in the Agvamedha follows. When it is finished, the Hotr 
and others'? (most probably, the Udgatr, Adhvaryw and 
Brahman,'!') raise her up. According to the Vaitana only 
the Brahman is to do so. Now, the Hotr consecrates her 
with prayers in which he invokes the spirit of the parted 
sires (of the sacrificer) ;'** the Udgatr consecrates her with 
the formulas in which he prays that the manes may live 
in happiness and sojourn during the sacrifice to the sacri- 
ficial place;''5 and the Adhvaryu with the prayer that she 
may live long and secure." The Brahman makes her utter 
the Mantra in which she prays for the long life of herself 
as well as for her husband.‘ 


107 Ap. SS., XVIIL, 18, 9 and 14, voi. III, p. 99; Sat. SS., 
vol V, p. 181, ll. 27 f.—p. 182, 1. 2. 

108 This sacrifice is prescribed in two texts only, viz. the 
San. SS., XVI, 10 f., and Vait. S., XXVII, 10 f. In the Purusa- 
medha dealt with by the Sat. Dra. (XIII, 6) ouly symbolical 
human victims are offered. 

IOS ŠSS., XVI, 13, 7; Fait. S, XXXVIII, 3; of; cf. 
Kan, SS., 80, 15. 

110 Scholiast on San SS., XVI, 13, 13, vol. III, p. 375, 1. 4. 
111 Compare the following Sūtra and the Scholiast theron. 

112 The Mantras: RV., X, 57, 3-5. 

113 The Mantras: RV., X, 58, 1-3. 114 Mantras: X, 60, 8-10. 
115 Mantras: RV., X, 59, 5-7; cf. Scholiast on San. SS., XVI, 
18, 15, vol, TII, p. 375 and also, the foot-note. 
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In the Ràd-yajüia!'* which has been mentioned in the 
Paīc. Brā. alone and is intended to restore a deposed king 
to his kingdom, the chief queen is one of the eight viras 
who surround and sprinkle the celebrant. 

Now, we set out the duties of the chief wife in establish- 
ing and keeping up of the sacred domestic fire. If the 
newly-married couple desire to establish and keep up fire 
from their marriage time,''7 they carry the Marriage Fire 
to their new house—or if they like to live under the same 
roof as the father, to that house, and establish it there. They 
constantly keep it up by offering morning and evening obla- 


tions, According to certain authorities,"* 


it is only she, 
and not the husband, who should offer these oblations, be- 
cause.she is the House and this Fire is Domestic. Either 
of them seems, however, to be equally entitled to offer it ;!!? 
it is only natural that in case of the absence or sickness 


of either, the other will offer. The presence of both, or at 


139 XIX, 7, 1-4. 

117 This fire could also be established at the time of the division 
of the property of the family, return of a student from his 
studentship, and on the death of the head of the family. 

118 Ahad. GS., I, 5, 17-18, p. 40; Gobh. GS., I, 3, 13. 

119 Pär. GS., p. 113, Bom: Ed., '"Tyagam tu sarvatLā kuryāt 
tatrapy anyataras tayoh, ete." 

gat da KĀRTAI vata, dar gaidi faaraeat gaia Panga i 

Gard gaa qia gara a adat WI ga: «rēfa...dētfā | 

Karma-pradipika by Kāmadeva F. 12b. 
JAA: TIT: OTL gēli JAA FFAA 1 


afaa frei pesar wifi: ganf: u 
op. cit. F. 12b 
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least, either of them is necessary." If she cannot be bodily 
present, the Adhvaryu acts as her substitute with her per- 
mission, which, of course, follows automatically in case of 
her pregnancy, madness," etc. 

If the fire goes out, she fasts;"? according to Vaikha- 
nasa,? performs a Krechra. She also fasts if the time of 
kindling up the fire elapses.'** 

If the existence of the fire is interrupted for twelve days, 
it is to be re-established. The Vivahajyahuti, the Laja- 
huti, the Grhapravešanīyāhuti, have to be repeated herein; 
however, the wife herself and not her brother offers the 
Lājāhuti now. According to Vaikhànasa, however, the rite 
of establishing fire is to be observed again if the husband 
and the wife remain without fire three days, and in this 
case the wife is requircd to undergo the Prajapatya or 
Padakrechra penance while the husband fasts one day.'?* 

Either the chief wife or the husband offers the Bali,'** 
but Gobhila?' makes a special rule that the wife should 
offer in the evening and the husband in the morning. Natu- 
rally the option ceases if the husband is absent.7* Accord- 
190 Samskāraratnamālā, vol. Y, p. 618, ll. 1 ff. 

121 Par, GS., op. cit.; Samskāraratnamūlā, op cit., M. 9 f. 
192 According to a good many authorities, only she should fast; 
according to some, the husband also may; Narayana in Sams- 
karamayükha; Āšv. GS., Y, 9, 1, ete. Husband: Ap. GS. V., 17; 
Hir. GS., 1, 99, 5. 

193 She does so also if it comes into contact with some other 
fire, too. 194 A$v. GS., I, 9, 3; cf. Narayana and Grhakārikā. 
195 Vaikh. GS., VI, 15, p. 99, Il. 7-10. 

126 Vaikh. GS., Til, 7, p, 41, ll. 14-15; cf. VI, 17, p. 101, Ul. 3-4. 
127 Gobh. GS., I, 4, 17, p. 153; particularly Sütra 19, p. 154. 
128 Sdn. GS., IT, 14. 


) 
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ing to Bhāradvāja, it is only she who should offer the 


Vaisvadeva, three times along with the utterance of the 


Yajus text and once silently.'** 


The cooking? and other preliminary things such as 


13i 


husking" are always done by her. Before beginning the 


cooking, she washes herself."? Having finished the cook- 


ing, she purifies herself by sipping water, etc., and in a 
sweet distinct voice reports to her husband that she has 
finished it.'** The husband thanks her that it is welldone, 
and prays that the food which is Virāt may not fall short. 
Then she removes the cooking vessel to a secure place, and 
cleanses the upper part with water and the lower with 
cow-dung. She now takes four fuels in her hand, sprinkles 
and offers them along with the utterance of the prescribed 
formulas.“* She makes offerings in praise of everything 
that helps her cooking, all the quarters and innumerable 
gods. During the Nr-yajfía, either the husband pours water 
and she washes, or she pours water and he washes; they 
wash with mutual help simply the portion of the leg under 
tue knee.'*5 Daily she propitiates thus the Guests, the Gods, 
the Beings, Brahma, and the Manes. 


129 Dhar. GS , II], 19, p. 78, ll. 4f. “‘Vaisvadevam mirvanet, 
eic." The husband is to offer only if she appoints him to offer 
the Bali, “Yukto và svayam mnirvapet." 

130 Shar. GS., op. cit.; commentator on Gobh., "She is sv- 
preme in matters concerning food" and so ou (cf. Manu IX, II). 
Samskāraratnamālā, p. 938. 

13L Ghar, GS., op cit.. 1, ô. 132 Bhar. GS., op. cit. 

133 Gobh. GS., I, 3, 15, pp. 116-117; Khād. GS., I, 5, 17 

134 Bhar. GS., op. cit,, 1. 11. ff. 

135 Baudh. GS., I, 2, 22-23, p. 5. 
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According to Paraskara, the husband and the wife may 
either take their meals together or the husband may take 
them earlier, but in any case they must partake of the re- 
mnant of the food after all the above-mentioned offerings.'?* 

In the rites concerning the House, the chief wife enters 
first the newly-built house with a full jar on her head or 
lap", It seems that only the chief wife as the mistress of 
the house should carry the Jar. That she should enter first 
is indicative of her authority over the house; her decided 
authority over household affairs 1s also found in the state- 
ment that the wife is the house, occurring in various 
places". Any way, it is certain that while entering the new 
house she heads the host of wives after whom come the hus- 
band and all others. It is.on her lap that the husband 
should lie down and it is she whom the husband looks at 
agaln and agaln along with the prayer that they may to- 
gether, in the house, overcome all hostile powers.??* On 
this ceremonial day all the disputations are shunned by her 
as well as by others.'*? 


136 Par. GS., Il, 9, 14-15, p. 262 of Bom. Ed.; Karka, p. 
263, ll. 3 £.; Paddhati, p. 266, I, 2; Gadādhara, p. 267, N. 3 f 
According to Visvanatha, the wife and the husband should take 
together if no guest happens to be present. For the procedure of 
offering the five Mahayajiias, see Padharthakama as given in Par. 
GS., pp. 267 f. 

137 IIT, 12, 8. 


138 a we zefirangg feat TeF=Ad, commentary on 
Gobh. GS., I, 3, 13 p. 95; Lrāh. GS., 1, 5, 17; San, GS., II, 16, 3. 
139 Hir. GS.. I, 29, 9. p. 57, Il. 6-7. 

140 Op. cit. 
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In a rite named Grhaéanti her apartments are swept 
clean by the husband with the leaves of Apāmāga or palāša 
or udumbara or of some other tree or plant mentioned in 
the list.'*! While sweeping, he prays to Rudra that none 
of them in the house might be harmed, that the mother, 
particularly, could not be harmed, and that no injury might 
be inflicted on the seed, progeny, cows or horses.!^? 

After the animal has been killed in a domestic sacrifice, 
the chief wife bathes the apertures of the animal with 
water along with the utterance of the mantras.'** With the 
water-jar in her hands she worships the Sun. The proce- 
dure is exactly the same as in the Srautra rites.'** At the 
end of the sacrifice the wife adds a fuel to the fire:?* 

In the Sülagava sacrifice, too, after the animal has been 
killed, she washes the apertures in the above-mentioned 
manner.'** According to Bhāradvāja"! and  Hiranya- 
keóin,'^* she should offer rice to the consort of Siva after 
the husband has offered to Siva. According to Pāraskara,'* 
she also offers the Patni-samyaja offerings to Indrani and 
Rudrāņī, Sarvani, Bhavani and Agni Grhapati. 

In one rite named Baudhya-vihāra mentioned only in 


141 Baudh. GS., Y, 18, 2, p. 220, M. 4-6. 

142 For the Mantras, RV., I, 114, 7-8. 

143 Adityadargana on Kath. GS., I, 10, p. 223, 1. 22; cf. Brahm- 
baia on op. cit. 51, 18, p. 298, I. 3 f. 

144 See Pasuyaga, supra. 

145 Brahmabala on Kath. GS., 51, 18, p. 230, 1. 12. 

146 Adityadargana on Kath. GS., 52, 6, p. 232, 1. 19 f. cf. 
Baudha. GS., IT, 7, 10, p. 51, 1. 17. 

147 lY, 9, p. 40, 1. 18. 

148 II, 8, 7, p:,70, 1. 10. 149. TH, 8, 10, p. 342. Bom. Ed. 
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the Hir. GS.," and elaborated in the Sams. RM .,' the 
chief wife observes all the rites beginning from spreading 
the black deer-skin down to husking as have been mentioned 
in connection with the Sthalipaka. 

The chief wife performs the Caitra sacrifice on the full- 
moon-day in the month of Caitra."? She together with 
her husband begins the Sravana sacrifice on the fullmoon 
day under Sravistha.'5* ‘The sacrifice goes on daily until 
Agrahayani sacrifice when the beds are placed on the 
ground with the advent of drier weather. The sacrifice 
is directed against any danger from snakes.?* Every day 
the sacrificer makes offerings to serpents which she puts 
away silently* On the fullmoon day of Bhadra, she 
observes the Prausthapada sacrifice.'** On the fullmoon 
day of the Āšvina she offers the Āšvayuga sacrifice or the 
Prsataka ceremony, in which her principal duty lies in 
preparing a mess cf boiled rice-grains. On the fullmoon 
8 


day of the Agrahàyana"* she observes the Āgrahāyanī 


150 II, 9, p. 71. 151 Vol. IL, p. 914 f. 

152 Sàn. GS., IV, 19. 

153 Gobh. GS., IIT, 7, 3; Asv. GS., II, 1, 15; Sam. GS., IV, 
15; II, 14, 9; Ap. PS., XVII, 5 f.; Hw. GS, IL, 16; Man. GS., 
II, 16; Bhar. GS., II, 1; eta. 

154 The modern Manasā-pūjā of Bengal seems to be a proto- 
type of this rite 155 According to Sankhayana, IV, 15, 14-20. 
156 Recorded by Paraskara alone, II, 15. 

157 Aso, GS., TI, 2, 1: San. GS. IV, 10; Par. GS., II, 16; 
Gobh. GS., III, 8, 1-8; Khad. GS., HI, 3, 1. This rite seems to 
be the older form of the Ašvinīkumāra Vrata in which the mothers 
wait so expectantly for the return of the sons. away from home. 
158 Asvalayana prescribes the 14th day as an alternative. 
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sacrifice.'°? She cleanses the house thoroughly, which is 
folowed by a smoking. At this time the danger from 
snakes being over, the beds of all the members of the 
house are lowered down. At the end of the sacrifice, all 
the members of the household sit on straws and unwashed 
garments. According to Gobhilo,' she sits immediately 
next to the sacrificer with her children on her lap or by 
her side; according to Āpastamba'*' she sits to his nortn. 
After tais rite she descends together with her husband 
and children along with the utterance of the words, ‘‘Life, 
fame, strength, enjoyment of food, offspring." Then she 
lies down, together with all others on her right side, with 
her head towards the east along with the prayer to the 
Earth for propitiating her.'*? She and all others rise up, 
praying for the exuberance of life, for blessed life. For 
four months and even more,she and all others sleep on 
the ground.'** 

In the ancestral rites the most important rite that the 
chief wife is to perform is the cooking of the Sraddha- 


159 Gobh. GS., TII, 9; Asv. GS., Il, 3; San. GS., IV, 17; Par. 
GS., IH. 2; 4p. GS., XIX, 3; Bar GS., IL 9 Wan. GS., WI, 
7, 1-5; Hir. GS., II, 17. This is, as the name denotes, the festival 
of the beginning of the New year. 

160 III, 9, 17; Drak. GS., III, 3, 22. See the commentary on 
Gobh. for the arrangement of all others. 

161 XIX, 8. 

162 Mantra, Vāj. Sam., XXXV, 21. 

163 Pār. ŒS., II, 6, 6 f., p. 318, Bom. Ed.; cf. th various com- 
mentaries: Karka, p. 320, 1. 4 f.; Harihara, p. 320, 1. 32 f.; etc. 


92 THE POSITION OF WOMEN IN THE VEDIC RITUAL 


pāka,'** food to be offered to the Manes with honour. As 
she is supreme in all matters concerning cooking and such 
other domestic affairs, it is she who is to do this.'** Gobhi- 
la, as quoted in the Sraddhakriyākaumudā!** says she 
should, at the end of the cooking, say ‘‘finished’’, after 
which the actual ceremony begins.  Vyāsa,'*" as quoted 
in the Srāddhakāšikā, says the wife should, after cooking, 
take a bath. It is she who is to serve food to the manes. 
Krkala's manes incurred sins because Sukala was deprived 
of her right to offer the cakes; and Dharma calls both 


168 The manes as well 


him as well as the manes thieves. 
as the sacrificer, instead of acquiring religious merit, in- 
cur sin if the (eldest) wife does not serve during the Srad- 
dha, the food herself.'** At the end of the ceremony 
she partakes with her husband of the remnants of food.” 


On the 2nd astaka day after the animal is killed, it is 


164 Srāddha-kriyā-kaumudī, p. 96; Srāddha-maūjari, p. 6, M. 
23-94; according to the Maūjarikāa she is to cook if her husband 
is unable to do so; Pār. GS., p. 464, L 7. 

165 Srāddha-kriyā-kaumudī, op. cit., 1. 

166 Op. ett., 

167 Pār. GS., p. 442, I. 4. 

168 Padma-purāna, bhūmi-khanda, p. 222, ll. 1 f., particularly 


Slokas 20 ff.. srt Gamer dzī yan’ wur faar | ete. 
169 Padmapurāņa, op. cit., 

wrap gafa SO AZANINA i 

aqaaa amd fuu gun: 1 


aa gfüamfed agaa nafa 4 ou 
etc. Also Pār. GS., p. 470, L 37; 71, L 1. 
170 Srāddha-tattva, H. Sastri’s ed., p. 25] 
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she who wasnes all the fourteen apertures of the cow's 
body." On tne Anvastakya dav she'? places a stone in 
the Kuša grass and pounds on that stone a fragrant sub- 
stance called Stūāgara,'75 grinds some collyrium"^ and 
anoinís therewith three Darbha blades. These are placed 
underneath the seats of three Brahmanas who are invited 
to the sacrifice. 

In the Pitryajüa she, accompanied by the sacrificer, 
pays reverence to the manes. She also prays to Agni 
Garhapatya for releasing her from any sin she may have 
committed to atmosphere, earth,sky, mother or father.'”* 

The true significance of the performance of rites. lies 
in the eating of Ida. The eating of Ida leads to the end 
of the sacrifice, the sacrifice of life, the fulness of human 
life and ultimately to Prajapati, Lord of Sacrifices, the 
Self of Sacrifices. The successful completion of domestic 
and social life of man, of the material and spiritual life, 
of his earthly and divine life, in a word, of his whole 
life—lies in this. The Christians observe this rite under 
the name of the Eucharistic sacrifice. In this sacrifice they 
offer bread and wine to Christ and by means of the utte- 


17L Drāh. GS., 111. 4, 6 Khā. ŒS., p. 109, 1. uo d GS., 
III, 10, 27, p. 177 (2nd part). For the fourteen apertures, see 
Gobh. GS., p. 177, 1. 7. 

172 Cf. Commentary, ‘Ca-śabdāt prakrta patnī,' p. 207 of Gobh. 
HS, WO JUL HL Sa 

178 But see Gobh. GS., IV, 2, 29. Comm., vol. II, p. 206 "Stha- 
garam candanadigandhadravyam.” 

174 According to the commentator this kind of collyrium is known 
as Sauvirafijana. 

175 Tait. Samh., 1, 8, 5 (K). 
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rance of holy mantras these are transubstantiated into 
flesh and blood of Christ. The Christians form a Holy 
Communion with Christ by means of eating these flesh 
and blood of Christ.* This eating of the Ida in Vedic 
ritual is nothing but the observance of the Eucharistic 
sacrifice and forming a Holy Communion with Prajāpati, 
Lord of Sacrifices. In the Agnihotra the remnant of the 
milk offered is to be taken. In the New and Fullmoon 
sacrifices, etc., the remnant of the Purodāša offering is to 
be eaten. In the animal sacrifice a portion of the meat 
offered is eaten. In the Soma sacrifice, the remnant of 
the Soma offered is to be drunk.” In the Baliharana, 
the husband and wife take the remnant of the food remain- 
ing after the five daily saerifices.5 ^ Im all the Sraddha 
offerings, the remnant of the food offered is to be eaten'”* 
In this eating of the Havié-$esa, the Ida, only the chief 
wife is to partielpate, as this rite devolves on the wife 
and the sacrificer all that the Sacrifice may, and conse- 
quently, is a rite designed to help in the other world as 
well. In this rite all the priests and the sacrificer also 
participate and together with them, she forms a Holy 
Communion between Prajapati, the Supreme Soul, and 
the establishers of the sacrificer. 


176 Groten, Christian Eucharist, pp. 30 f. and 162 ff. 

dy Baudh, SS VIL, WB, qo S952 WIL, dL qo. Bite JE. So, 
Chow. Ed., p. 552 “Patni ca anyat, ete." 

178 Pār. GS., IY, 9, 14, p. 261, Bom. Ed., of tke varicus com- 
mentaries. 

179 Sraddha-tattva of Raghunandana, Hrsīkeša Sastrin’s ed., 
Caleutta, 1909-10. 
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The Position of Wives other than the first in the. 
Vedic Ritual* 


Though the wives other than the first have no right to 
participate in those rites which are meant for Supreme Bliss. 
they are, however, allowed to participate in those which 
are considered as Samskāras, and those which are meant only 
for earthly bliss (arad upakāraka). The Patni (chief wife) 
observes those rites as well as those which only she and none 
of the other wives, can perform. In the rites dealt with here 
the first wife has, unless otherwise mentioned, the first claim 
and precedence over other wives. 

In the New and Full Moon sacrifices’ all the wives of the 
sactificer are either girded by the Agnidhra priest, or they gird 
themselves.” They sit either to the north of the Garhapatya? or 


to the south-west* with bent or raised knees. With the pres- 


* Reprinted from the Indian Historical Quarterly, vol. XVII, 
1941, pp. 180-195. 

1 As a rule, the wives take a bath and adorn themselves for 
their participation in sacrifices. According to Bharadvaja, as quoted 
by the Commentary on Apastamba (II, 6, 12, p. 32) they should 
anoint themselves with cow-dung. Baudhayana also recommends 
both adornment and anvinment, and Paithinasi adds the smelling of 
scented flowers. Comm. on 4p.SS., 1.6.12, ps23 YOL k 

2 SESS vol i a G TAS 

3 SMSS vol. |, a EN P17. vol ly p Ge 

4 The Sat.Bra. strictly forbids the wives to sit to the west of the 
sacrifice, with their faces towards the cast, for in that case Adit, 
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cribed formula* a triple cord of Munja known as yoktrapāša is 
put round their waist, either outside or inside the garment.” 
The Sat. Bra.’ warns that a knot must not be made, while the 
Tait. Bra. insists upon making tt. According to Katyayana 
and the Scholiast Karka* the Agnidhra priest is to wind the 
cord round their waist from left to right and having fixed the 
southern end by twice twisting round the northern one, he 
draws the southern end to the encircling cord upwards so that it 
may hang down. 

Then the wives worship Agni Grhapati and Devanam patnih 


with the formula, “Agne grhapate upa ma hvayasva iti" and 


who always sits like that, might be displeased with them. By sitting 
somewhat to the south (cf. Ī, 3.1.17) of the Garhapatya fire they 
propitiate Aditi. 

5 VajSam., 1, 30; Tait.Sam., Vl, 5, 6a (cf. Ap. SS., X, 9, 16 and 
Baudb SS., VI, 5)- 

6 ApSS. gegat arp, vol. L p. 96, L 6; Sat $S., vol. L p. 160, 
ll. 3 £. 

For the symbolic meaning of the act, see TaitB;z, Ill, 3, 3, 
2-3; they should be girded on the garment so that Varuna's noose 
could not injure them. 

7 I, 31.16. For a knot is Varuna’s attribute and Varuna might 
cause some injury to the wife. 

8 TIE, 3, 3, 4. Thus symbolically all the blessings are secured 
for her. Apastamba and others belonging to the YV. prescribe the 
knot to be made on the north side of the navel; Ap.SS., vol. I, 
p. 96, I, 13 £; Sat. SS, vol. I, p- 160, Il. o£; etc. 

9 H, 7, I; Webers ed. p. 221, ll. 1f. 
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"Devanàm patnir upa ma hvayadhvam iti” respectively." 
Now, the Agnidhra takes the pot containing the clarified butter 
from the fire, puts on the ground before the’ sacrificer’s wives, 
and bids them look at it." They do so first silently and then 
again with the mantrat? "Pervader of Visnu art thou, etc." 
according to W.Yv. ritual and with “Thou art the milk of 
great one", etc, according to B.Yv. ritual. Then they 
again sit to the north’? or south-east’* along with the utterance 
of the mantra “Indrani tva avidhava bhüyasam" etc. Having 
taken seats, they mutter "Suptajas tvā vayam”, etc., "Mama 
putrāh Satruhanah," etc. They sit there till the unloosing 
of the girdle. 

At the end of the sacrifice the grass cords of the wives ate 
to be united. As a preliminary to this rite the Hotr gives to 


the wives Kuša grass along with the mantra "Vedo'si: Thou 


10 4p.85., 2, 5, 6-7; Sat.SS., op. cit, IL 14 f. Seagate Peur 
afarer, Mahadeva on Satyasadba, 1. 20-21; cf. Rudradatta on 
Ap. 2, 5, 10, gagni: sfaqceada i adigi fata: q-a EMENT 
sifaacearaqa, 

11 Baud.SS., pp. 18 L 4. 

12 VajSamb., I. 3o; cf. Tait. Samb. I. 1.10. k “Thou art the 
milk of great one's", etc.; Ap.SS., 2.6.2, vol. 2, p. 98; Baud SS., 
vol. I, p. 18, l 4f. For the rite to be observed by all the wives, 


cf. Rudradatta on Ap.  qeezamep arafa: dira, etc. 
13 Sat.SS., p. 14, 1-5. i 
34 p$S., 258 


7 
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art Veda”, etc.'* Tf they are desirous of children, they touch 
their navels with the tips of the Kusa grass.** The wives place 
the Kuša grass on their laps with the mantra "Ghrtavantam 
kulayinam,”’ etc.'” Then they themselves or the Hotr throw 
them away. According to some schools mentioned in Sat.SS., 
it 1s done thrice. 


Then the wives themselves unite the grass-cords, 


8 


optionally using the Yajus text,'* or the RV text!’ as the case 


may be. 


15 According to the Aév. school, the mantra is to be uttered by 
the wife after the Kuša has been given to her; p- 32, l. 25. For an 
alternative mantra, see Sat.$S., vol. l, p. 227, ll 26-27. See parti- 
cularly in this connection the Vuijayanti on Satyāsādba, vol. I, 
p. 228, IL 16f. Qa ufaufa dagraretfa mega, ete.” 

16 According to Āšv., $S., Ānandāšrama ed., p. 33, ll. 3-5; Bib. 
Ind. ed., p. 55, l. i. 2. 

17 Tait. Samb., l 6.4.4; 7.4.6; Mait. Samh., 1.5.3; Kath. Samb., 
and 4p. SS., Sān.SS., 1.15.13. p. 226, l. 10f; also Apastmba 


II], 10, 3 (see Rudradatta: qoaa fargd menfafa fes t 


da sfawfer mefa u) 

18 VājSamb., Il, 21a; TaitSamb., IIl, 5.6 (to be used before 
1.4.45 according to Ap. $S., VIII, 8-14; cf. XIII, 20.15). ‘The use of the 
Atmanepadi verb visyate shows that wives themselves are to do so; 
see, however, Narayana on Āšvalāyana (l. 11; 5, P. 33. |. 8:) who 
assigus this ceremony to the Hotr. For the use of the Parasmaipada 
or the Atmanepada in this case, Sat. $S., p. 228, l. 22 ff. 


19 9 er qsnfa quum qud, ete San. $S., vol I, p. ro, 
l 21-22 (I, 15.9); 45v. SS., |. 11. 3, p. 33, L 6, of Ānandāšrama ed. 
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The united cords? are. placed on the hands of the wives 
and some Kuša grasses ate placed on them. A pitcher full 
of water is placed in front of the wives. Now water is poured 
on the grasses and the cord after which they place the grasses 
within the thigh.” They wash their mouths with the water 
from the pitcher’? and pray for cattle, children, etc.** Then 
they worship Agni Garhapatya which is the final rite.” 

In the Varunapraghasas the wives should be girded with 
grass-cords.”* The Vaitana Stra?" says the wife should have 
a wash after the interrogation by Pratiprasthatr as to how 
many lovers she has. Though the Sutras do not refer to any 


wash, the purificatory nature of the rite is in itself manifest 


20 -$4655., p. 229, l. 4£; Baudb. $S., p. 31, L off; Sanss., 
vol. I, p. 10, l. 22; Æśv. $S., p. 33, l. rol etc. According to Āšu., 
the cord is to be folded twice. 

21 Šān.SS., p. 11, l 1 f£; also see immediately after the above 
references. See Varadattasuta Anartiya on San. SS., I, 15, 14; vol. 
II, p. 11 “Aneka api kuryuh." 

22 E.g., SAAS p- 229m een. gagi gādt-atartarg aA- 
qerq u These rites are also accompanied with Mantras. Cf. 
Narayana on Āšv. p. 34, |. 6f aq qeft-facasrg cd qantas 
gdega: also ofaqfa atasfadtaaaraad, etc. 

23 Cf. Sat.SS., p. 229, ll. 26-28; Āp.SS., Comm. on Hl, 10, 8. 

24 Baudb.šS., p. 32 aq Ud Uzqqd, etc. Sat SS., p. 229, |. 
20 GE: 

25 Baudb. $S., vol. I, p. 135, lL 2; c£. Ap. $S.. VIIL, 8, 14, Kāt. 
SS., Chow. Ed. p. 334, l 11. 

26 VIII, 20, p. 12. 
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and therefore, all the wives should observe this. Moreover, 
the rite seems to have been originally intended for keeping a 
check over the wife and for keeping the blood pure; so all 
the wives should be subject to the interrogaion. They are to 
confess any illicit connections they have had, otherwise their 


kith and kin, near and dear ones, would die.*” 


By declaring 
the names of their paramours or at least by giving out the 
number of the paramours by means of raising up as many 


stalks of grass," 


they become themselves pure and cause their 
paramours to be seized by Varuna with his noose. If they 
have none, they straightly say so and the whole thing is then 
so clear. 

After the husband and the chief wife have offered obla- 
tions with the Karambha-patra, all the wives unite their grass- 
cords.** "They all go now for the Avabhrtha (final bath). They 


have baths, but do not put their heads under water; they 


simply pour water on their heads?" According to Katyayana 


27 Tait. Brā., l, 6, 5, 2f.; Sat. Bra., Il, 5, 2; Baudb. $S. V, 5-9; 
vol. I, p. 136, L 5f. Ap SS., VIIL 6, 22. gsar gr a ARM 
fia afd senal aA A are gia afda! fafewiad aguada 


agada faaraa vol. IL p. 33. Man. $S. 1, 7, 4; I, p. 55; 1. 16 
—p. 56, l. 1; Kat. $$. Chow. Ed., vol. I, p. 336, 1. in Sat.ŚS., p. 
465, l. 3-12. 

28 Kat. SS., V. 5. 8-9; di Chow. Ed., vol. I, p. 336, ll. 14-15. 


2j Ap. $S, VII, 8, 14, ga fasgratfa vat atgaumui faqad 1 
3o Ap. SS., VIII, 8, 15; Rudradatta, «feq uades uf 
ara gua: Baudb SS. sqqqusstedl | 
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and the Scholiast Karka?' the spouses should repair to some 
quiet part of flowing watet and take a bath in the above 
manner. The chief wife and the sacrificer should wash the 
backs of each other and most probably, the other co-wives 
might help one another in washing their backs. 

In the Sakamedha 1.e. the third parvan of the Caturmasya 
sacrifices, when all the preliminary things necessary for the 
sacrifice have been done, the wives are brought forward and 


made to sit near the sacrificer.?? 


According to certain. schools, 
here, unlike in other sacrifices, there is no girding of wives 
(Patnisannahana) or any other accessory rite. According to 
Satyasadha, the wife should look at the clarified ghee from 
her shed;?? all the wives should do so as this is a part of the 
strīsamskāra. After the eating of the Ida, they should all 


4 


anoint their eyes.** During the Tryambaka oblation, after 
the maiden has walked round the fire, the sacrificer pours into 
the hands of the wife the Masara or rice-gruel, she in her turn 
pours this into the hands of the maiden along with the prayer 


that she (maiden) would achieve her object (Pati or Bhaga).**' 


31 «ra sup, V, 5. 30-33. 

pom [Jaa Ss l m g op. Ek 

33 Sat. SS., vol. Il, p. 479, |. 24; Rudradatta on Ap. SS. VIII, 
14, 21; vol. II, p. 65. But see Baud. SS. p. 141 f. aut gaT- 


agu qaa aAa A cy a safe sfa | 
34 034885 vol. II, p. 473, L II. 
35 Baudb. $S., p. 152, |. 12—p. ISS 
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The object of this rite is only to obtain happiness in this world 
alone, and not tn the other which ts clear from the fact that 
only a single, Vedic school (Baudhāyana) follows it. It is 
only reasonable that the rice-gruel should be handed over to- 
the maiden, longing for husband or beauty, by her 
own mother and not by the chief wife. This offering of the 
rice-gruel means most probably a joint conferring of blessings 
upon the daughter by the parents and no doubt, her mother 
should offer her the material carrying her own blessings. 

In the Pasuyaga, too, the wives are to be girded, says 


36 


Daudháyana.?* After the animal is killed, they are raised up 
by Nestr^' or Pratiprasthātr** from their seats to the altar. 
They all look at and worship the Sun”? with the prescribed 


manta. Then they are led one by one to the east along with 


die prayer for offspring and increase of wealth.*° All of them 


g Yab pi 37 According to the W.YV. Ritual. 

38 According to the YV. Ritual; Ap. SS., VIII, 18, I; Man.SS., 
L OS 

39 Bandb.SS., vol. I, p. 118, l. 8; Man.SS., I, 8, 4, 1; Rudradatta 
on Ap. $S. VIL 18, 2 ane granīta veaifgagafavā, ara 
qai ggggfagrā, Mahadeva on Sat.$., p. 424, l 1f, — ufaqía 
SUBROGIRI dd, etc. 

4o aa Afg, etc, Baudb.SS., 118, Ll g, through the passage 
between Catvala and Utkara; Mahadeva on SatSS., vol. IL, p. 424; 
Rudradatta on Ap SS., VII, 18, 3. vol. L p. 436 agitg vint ufa 


iddzadgara, 1 
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touch the water of the Catvala with the object of purifying 
themselves. ** 

In the Agniscoma the wives have their nails pared by a 
barber in such a way that they do not extend beyond the 
upper end of the finger tips; the paring should begin from 
the little finger of the left hand. They brush their teeth with 
bits of the udumbara twig, taking care that they may not 
bleed. They bathe in stagnant waters full of Rankha and Avaka 
plants on mossy bathing, ghats. According to the Vājasaneya 
school they put a piece of gold in a pit and bathe therein. 
During their bath they invoke the waters for purifying them; 
while coming out, they mutter to themselves about the purity 
caused by the waters. Then they sip water. Unlike the priest, 
they are forbidden to have a hair-cut.** 

During the consecration for a religious ceremony (Dīksā) 
they all wear on their heads nets made of thin silken thread 
ot of wool collected from living rams or, at least, a net made 


3 


of Kuša grass;** these should hang on both sides of their 


head.** They ate consecrated on their own seats with 


4: at edi garga: Rudradatta on Āp.$S., VII, 18, 4, «gsr=cag: 
aaj: qeu, similarly, Mahadeva on Sat. $S., vol. II, 424, |. 10 f. 

aa pus X. 5, 6—X, 6, 3 vol. II, p. 221, |. 1—p. aas 140 
( ud Tat FUATA ) ; Sat. $S., vol. III, p. 584, |. 28 ff. 

43 ApSS., X, 9, 5, vol. II, p. 232, l. 4 f.; Sat.ŚS.. vol. IHI, P- 592, 
i. 7 ff. 

44 Mahadeva on Sat. $S., op. cit, l. 27. 
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upper silken garments that are slightly washed, new, white, 
with skirts and used by nobody else. The Pratiprasthaer 
anoints and decorates them without mantras.** The sacrificer 
is made to wear a gitdle; they tie plough-nooses.** 

During the girding they observe the same rites as in the 
New ‘and Full Moon sacrifices (Darsapürnamasa)'' Herein 
Apastamba prescribes that the mantra “Asana saumanasam, 
etc.:  Beseeching favour," etc.,** should be dropped and 
"Sam tvā nahyami, etc.: I bind thee, etc.,”** should be used 
while Baudhayana recommends the use of both of them. 
The nets are now closely fitted in so that there may not be 
any chance of their loosening or falling down.°° The Prati- 
prasthatr fastens pegs in the skirts of their clothes in order 
that they may scratch their skin, if required, with them. 
They should not take meat and honey, nor do any impure 


52 


act 


45 Kat. $S., vol. I, p. 433, Sūtra 77- 
46 ApSS., X, 9, 16; vol. T, p- 233; l 15 f., sq qXI-qUi TH, 
qe daafa d car aaefa fxpe 1 34555. vol. IL p. 592, |. 22f. 


47 Ap X, 9, 16, vol. II, p. 233, l 15£; 0. vol. MI, 
p. 594, l. 14£; Baudb.SS., vol. I, p. 160, ll. 18-19; Kat.SS., Chow. 
Ed.. vol. I, p. 437, Sutras 99-100. 

48 Tait Samb., I. 1. 10 (e-h). 49 Tait Samh., IU, 5, 6, DNE 

50° Gopinātha on Sat.$S., vol. III, p. 595, l. of. 

51 Baudh.sS., vol. I, p. 161, |. 8-9. 

52 Rudradatta on 4p.$S., X, 15, 13-14 vol. Il, p. 248, ll. 17f. 


qaga qeq Afaa-sgaafa (Sūtra 13); gard agada, (Sūtra 14) 


r 
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In the, afternoon of the day of their consecration they all 
keep silent, breaking their vow when the stars appear.” 
They approach the Garhapatya fire from behind the altar 
silently.** The milk for breaking their fast is boiled on the 
Southern fire while that of the sacrificer on the Gārhapatva; 
they drink it in their own seats in the mid-day as well 
as midnight.** 

In the morning on the second Upasad (sacrificial festival 
preceding the Sutyà or pressing of the Soma; it is a part of 
the Jyotistoma and lasts several days) when the sacrificer 
gives dust of the cow's footprint to the chief wife, all the 
wives look at it and pray that they may not be deprived of 
wealth.** Then either the Neste?” or the sacrificer himself** 


makes the Somakrayani cow look at them, whereupon they 


53 ApŚS., X, 16, 1f; vol. H, p. 252f.; Kat. S$ Chow. Ed., 
P- 439, Sūtra 107. 

54 BDaudb.$$. vol. I, p. 163, l 15-16. 

55 ApS., X, 17, 3#, vol. II, p. 253, l. 5@. (particularly Sūtras 
6 and 13); Baudb.SS., vol. I, p. 164, l. 4-6. 

56 Gopinatha on Sat.ŚS., vol. III, p. 629, l. 14-15, anada 
rj «enum, E ApSS., X, 23, 5. 

57 According to the W.YV. Ritual. 

58 According to the B.YV. Ritual. 
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$ They in ther turn look at the 


pray for having children.” 
sacrificer and pray for having heroes." 

During the offering of the buck-goat ro Agni and Soma 
on the last day of the Upasad session, the Nestr leads them 
all towards the front of the sheds; near the sheds they utter 
a prayer for safe entrance into them with their desires ful- 
filled." They all sit near about there and pray to Agni to 
draw his attention to them.°? Now, the sons and grand- 
sons together with their wives, unmarried daughters,** 
nephews and other relatives are invited to participate in the 
Family Union. The: sacrificer touches Adhvaryu from be- 
hind, all the wives** similarly touch the saartfacer; the sons 


59 Vaj. Samb. IV, 23; Šat.Brā., 3, 3, 1, 12; KatS., VII, 6, 26. 
Ta. Samb. 1, 2, 5, 2; Kath. Samb. Ul, 5; Ap. SS., X, 23, 6: 
Rudradatta, vol TI, p. 272, ML 3 = ernāamad gu degu 
Agam ı Similarly, Gopinatha on Sat. $S., vol. ITI, p. 629, IL 19-21; 
Baudh $S., vol. I, p. 170, L 6-7. 

60 Tait. Samb., |, 2, 5, 2; BaudbSS. op. cit, l. 7; Rudradatta on 
Ap. SS., X, 23, 7, qqi: qee3:, etc. 

61 Tait. Samb. Ill, s, Cara Ap. SS. XL 16, 10. Man. $S. IT, 
2, 4 9 sqpquufaer instead of spqarfap ; ctc- 

ozbarss vol. HI, p. 736, l 10f. 

63 But not the married daughters, as their Gotra has been 
changed (along with the Caturthikarma); Gopinatha on Sat. SS., vol. 
Ill, p. 739; L 6. 

64 Gopinatha on Sat. $S., vol. IH, p. 739, l 1. aay uf qeu 
qaaa aaa) agawa 1 They participate in this rite as 
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touch their mothers and the grand-sons touch their. fathets; 
other relatives touch the grand-sons and so on. 

In the night preceding the Sutya or pressing. day, all of 
them together with the sacrificer sit behind the altar or the 
Garhapatya; the Adhvaryu places the Vasativari water in 
front of them; after they have touched it, they are again 
circumambulated by the Adhvaryu.°? This whole night they 
ate all kept awake in the Pragvaméasala* by the priests who 
tell them holy interesting tales.°° 

In course of the Prataranuvaka (morning prayer) all of 
them should accompany the Maitravaruna, Nestr, Agni- 
dhra and the bearers of the Ekadhana cups when they walk 
northwards out of the sacrificial ground.?* As the object is 


to delude the Gandharvas with a woman so that the water, 


amatyas (for the meaning of the word, cf. 1. 5-7), not as Patni 


which they are not; aga aa aaa afa wfufa-stmaraaa, (1 2-4), 
etc. 

65 Sat. Bra, Ill, 9, 2, 146; Ap. SS., XI, 21, i vol. Il, p. 346 
L if; Kat $S, Chow. Ed., p. 508, Sūtra 256-260; Gopinatha on 
Sat. $S., vol. Ill, p. 758, |. 25. qc «qq, ctc. 

* A room with some columns or beams towards the east where 
the family and friends of the sacrificer assemble. 

6091». SSH Xbe2r 12 voL(IMp95 075 UV p. 762, 
lh Sie 

67 Sat. Brā., MI, 9. 3, 16f. The Ekadhanas are water-vessels by 


means of which water is taken up during sacrificial observations. 
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sap of the sacrifice, may be carried to a safe place, all the 
wives should join in this tite. 

In the early morning on the Sutya (the extraction and 
solemn preparation of Soma) day all of them, each carrying 
one or two vessels, pass through the Tirtha i.e. the path to 
the altar between the Catvala and the Utkara, carry water for 
washing their feet (pannejani) and return by the same way 


8 


as they go.** According to Apastamba they should have their 
faces towards the west while filling the pitchers.^? They 
enter the sheds by the east door, walk round the side-altars 
called Dhisniya and place the pannejani pitchers to the west 
of the side-altar or Nestr.’° Then they come back and enter 
into the shed called Pragvaméa.”* 


In the afternoon they are all given milk for breaking their 


fast. 


68 Tait. Samb., 3, 5, 6, 2; Kat. $S., Chow. ed., p. 517, sütra 44 
"two vessels."  Gopinatha on Sat. $S., vol. IH, Doo k E: 
adfa qeffu: eruremear sub Adem, also | 27f; similarly 
Rudradatta on Ap. $$. For passing through Tirtha, Rudradatta on 
Ap. ss XII, 5, 4. 

69 `SS., XIL s, 12, vol. Il, p. 366; qat — qedsrdtu erfa TAE- 
favsdi ageat whey MRA ofa ; JAIRA aal gefa | gar a: 
qa seu anfa aara: ada Yogal atga-aTegīsit ! 

go Sat. SS., vol. HI, p. 794, l. 3 £; Æp. SS, XHI, 5, 13 f; vol. IE 
p. 367; Baudb.SS., VIL 15, vol I, p. 225. 

gx Op. cit, l. 21-22. 

72 Sat. Bra., HE, 6, 3, 4 
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During the evening pressing of the Soma juice all other 
wives touch the chief when the latter looks at the Pūtabhrt 
vessel containing the Soma juice after it has been strained. 

After the Patnivata cup has been offered, the Nestr leads 
all the wives’? through the sheds, which they enter by the 
west door. They all take their seats to the north of che 
Chanters.”* Now, the Nest makes them exchange looks 
with the Udgātr along with a prayer to Agni for children.” 
Now, they should remove clothes from their right thighs; 
according to Satyasadha’® the thigh joints also should be 
denuded; this view is not upheld by Āpastamba.”” They 
should pour water along their thighs so that it may run down 
towards the interior of the thighs, but it must not touch their 
navels. According to the Kāthaka School, as quoted by 


73 Gopinatha on Sat.$S., vol. IV, p. 932, ll. 17-18, qat-qat 
afaqfa : if any of them is in course of monthly period, every rite in 
connection with the Pannejani drops. 

74 Kans5. X, 7, 3, Webers Ed., p. 817; Chow. Ed., p. 563, 
Sūtra 141. 

75 Sat. Brà., IV, 4, 2, 17-18, Sat. SS., op. cit., I, 1f.; Baudb. ss 
VIII, 14, vol. I, p. 255; Lat. $S., Hb 10, 15, p. 181, L 12 £; ower, 
XIII, 5, 8; particularly commentaries on Latyāyana and Kātyāyana 
(op. cit.). The Mantra: Tait. Samb., IU, 5, 6(k); Vaj.Samb., VIII, 
10, (Sat.Brs., op. cit., 18). 

76 Srauta-sutra, vol. IV, p. 932, |. 3f. 


77 Rudradatta on Ap. SS., XIII, 15, 11 g46-afraalfāsaa: 


amga: ; also Gopinatha Bhatta on Sat $S., op. cit. 
78 Sat.SS., op. cit, l gf. 
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Yājūikadeva, commentator of the Kat. SS.'* they should bend 
their knees and wet the skirts of their garments with water 
from the vessels. Katyayana and his scholiast, Lātyāyana*" 
and the Kathaka** say that they should exchange looks with 
the Udgatr three times at the sound Him. Three times they 
should uncover and pour Pannejani water on their right thighs 
so that after the third time there will be no water left. On 
the order of the Udgatr they should retire to their own 
place. 

According to the Baudb.SS. the pegs that were fastened 
to their skirts during the Diksa should now be silently thrown 
to the Catvala when they all together with the sacrificer and 
the priests are about to go for the final bath called Avabhrtha.** 

During the Avabhrtha they also participate with others in 
the concluding passage called Nidhana sung in chorus three 
tīmes.** When the water comes to their sight, they pray to 
Varuna for overcoming the enmity and removing the sins 
they have committed.** After the bath they wear the 


79 X. 7, 4, p. 818, Weber's ed. 

80 P. 181, Ll 14—p. 182, l. 8; so also Dráhyayana as quoted 
therein. Yajhikadeva on Kat. $S., op. cit. gzdta-qag, p. 818, 
l. 2-3, Weber’s ed. 

81 Karka on Kat. $S., op. cit, wana aisksfu 1 

82 Kat $S., X, Th G 83 VIII, 18, vol. I, p. 259, l. 9-10. 

84 Sat.SS., vol. IV, p. 941, l. 10 4 

85 Mahadeva on Sat. SS. op. cit, l. 29; Tait. Samb., Mait. 
Samb., 1, 3, 39; etc. 
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Paryanahanas, outer clothes tied round the Soma bundle.** 
While coming back to the sheds by the same way they went, 
they together with the sactificer or the priests with Hotr at 
their head are led by the priest called Unnetr.^* 

During the Udaniyesi?? the Patnisannahana or the 
gitding of wives and Yoktra-vimoka (the untying of the rope) 
take place in the same way as in other sacrifices. 

In the Pravargya or Hot Milk Sacrifices, when the Maha- 
vira pot is heated, they all cover their heads, according to the 
Satapatba,** for fear of being deprived of eyesight, because the 


0 


Mahavira is the symbol of Aditya,” 


and according to the 
Mūnavā-šrauta-sūtra,*! — for having children. | The Prāg- 
vamsa is also screened?? so that they cannot see from their 


seats the preparation of the Pravargya; according to Satya- 


sadha," the doors are shut; and according to Baudhayana?* 


86 Man.SS., 1, 4, 45, 1; also quoted in Kāt.$S., X, g, 6; Sat SS... 
vol. IV, p. 1092, 1.724. 

87 Sat. SS., vol. IV, p. 964, l. 26-27. 

88 Sat.SS. vol IV, p. 448, L 17-18. 

Sg XIV. 1, 3, 16; Weber. Ed., p. 1029; S.B.E., vol. XLIV, p. 
463. 

go For the connection of the Pravargya sacrifice with the Sun- 
worship, cf. Sat. Brā., XIV, 1, 2, ngs 10; 31:035: 

GRIN Er, 33; p. 154 

92 Baudb. $S., vol.- 1, p. 265, l. 20; Sat. $S., (n. 5) and Rudradatta, 
Ap. $S, XV, 5, 2, vol. II, p. 643, L 4-5. 

93 SS. vol. IX, P- 359, rut 

94 Vol. I, p. 270, l. 18. 
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hanging load-carriers (Sikya) are hung from above to serve as 
screens. According to Katyayana," even though they may 
be very near, they should not look at the Pravargya; 
they should themselves cover their heads during the prepa- 
ration. All the wives should observe this injunction, as other- 
wise it would be prejudicial to their own good; and as, accord- 
ing to the Mānava-srauta-sūtra, this is really a strī-samskāra. 
After the Mahavira has been revered, their heads are un- 
covered. They keep on looking at the Mahavira pot and 
pray to Him for cattle and offspring and a safe happy life to 
themselves as well as to their husband.** According to the 
Mānava-šrauta-sūtra,*" the sacrificer also looks at it along with 
them. ° 

During the setting out of che Pravargya, all the priests 
and the sacrificer meet upon the altar in the shed and three 
offerings are made to the Ahavaniya. While coming out of 
the shed, the Adhvaryu remains’? behind them all. 
According to Apastamba,?? they are to go back to their shed 


while several sacrificial staff, viz., pegs, strings, etc., are 


95 SS., XXVI, 2, 3, Weber, p. 1098; Chow. ed., vol. II, p. 1027, 
Sutra 30; XXVI, 3, 2, Weber, p. rroo; Chow. ed., 1030, Sūtra 49. 

c6 Baudb. SS., vol. I, p. 276, l. 18-19; Sat. $., and Vāñchiśvara- 
sudhi, vol. IX, p. 872, |. 9 and 11; Æp. SS. vol. Il, p. 656, |. 14-16; 
Kat? $S XXVI, 4, 12, p. 1102, Webers Ed. etc. 

97 IV, 2, 37: p. 153. 

98 Kat. $$., Chow. Ed. vol IL p. 1039, Sūtra 119. 

99 ApsSS., XV, 13, 4. 


THE POSITION OF WIVES 113 


carried away by attendants. They are to come back to the 
sheds when the Prastotr begins to sing the Saman. He sings 


? also join. 


it three times, in the finale of which the wives’? 

In the Pinda-pitr-yajāa the husband gives all the wives 
portions from the middle cake for having children. They all 
pray to the ancestors for children adorned with lotus- 
garlands.’ i 

Now, we deal with the wives in general in the Domestic 
Ritual. The first sthalipaka ts really a part of the marriage 
ceremony and as such each wife is. entitled to perform this rite. 
Each one should cook at other times, too, in so far as the 
cooking happens to be a part of any of the stri-samskaras. 
The wife takes her meal in the day time together with her 
husband and avoids meat, etc. During the night she sleeps 
on the floor and refrains from any impure act. Next day she 
cleanses thrice the sacrificial place with a duster and thrice all 


102 


around the fire with water. The husband, after having the 


paddy washed, spreads the hide of a black deer, places mill- 
stones thereon and pours some paddy into them. She husks 
the paddy thrice and gets the rice perfectly in order. She 
too Sat, $S., vol. IX, p. 888; Ap. $S., XV, 13, 10; vol. II, p. 671; 
Lat. SS., 1, 6, 4-6, p. 54-55; so also Drahyayana as quoted in 
Latyayana, etc. 

101 Sat. SS., vol. I, p. 255; Ap. SS., 1, 10, 10-11, vol. I, p. 36-37, 


Rudradatta: qq qaga fps garas aeg Gra-argamSsadā; 
Asv. SS., (AS. S.) 2, 7, 13, p 73, l 10-14. 
102 Asv. GK., 1, 2, 13-14, p. 265. 
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washes it thrice and cooks it. While cooking, she sprinkles 


clarified butter upon jt by means of the purifying Kusa 


103 


grass. The husband places this full cooking vessel on 


strewn grass. Then she sits to the left of her husband and 
to the west of the Garhapatya fire, and offers to Agni and 
Agni Svistakrt. After the offering the husband does all the 
cleansing work during this particular occasion, but during the 


Pumsavana, etc., she is requited to cleanse the sacrificial staff, 


cle 


As Garbhadhana'" is a strī-samskāra, each wife observes 


this rite., 


103 Op. cit., 1, 2, 30f., p. 266, for husking and cooking, cf. Hir. 
Ge, fig 23, 2-4; for cooking, cf. Vaik. GS., II, 5. p. 39 banta 
o4 Asv. GS., op. cit., v.. 57£., p. 268. 

105 RV., Schools: San. G Samgraba, 1. ro (LST pp- 35, 130; 19. 
Benares ed.). San. G. Samgraba, p. 19. Asv. G. Parisista, 125, p. 217. 
Saunaka-karika, p- 23; Kumārila's Karika, 1, 4; P. 269. Prayogaratna 
of Narayana Bhatta, 37 f. Āšvalāyana does not deal with the sactifice, 
but refers to some Upanisad. Saunaka in his Karika (p, 30 of the 
MS.) refers to one Yajūopanisad. lt seems from his statement that 
the ritual as is described in his Kārikā differs from that of the 
Yajnopanisad. 

In the Vaikhānasa-grhya-sūtra IT, 10, the Garbhādhāna is men- 
tioned as distinguished from Rtu-samgamana (IIL. 9), and the Pum- 
savana, according to this school, is to be held in the 4th month. 
But according to all other authorities who deal with the rite, 
it is the rite observed for having the wife's pregnancy. The 
Mantras uttered in this rite cannot mean otherwise. The Rta- 
samgamana docs not find place in any other Grhya-sütra except the 
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The wife, on the night chosen for the rite, takes a bath 


and adorns herself with ornaments, clean clothes and 


Vaikbanasa. This rite has, however, been given importance in the 
Prayogas, Paddhatis and specially in the Compendia. 
Authorities differ whether the Garbhādhāna should be observed 
in each case of the wife's pregnancy, or it should be observed once 
for all. Thus, Bhatta Narayana says "This sacrament purifying the 
womb named Garbhādhāna is in way vf purifying the object itself. 
So, as the object, the wife, is once purified, and pregnancy that occurs 
in it (her), 1s purified. So this rite should be observed once only.” 
So also is the case with “Pumsavana and Simantonnayana.” But 
Karkopadhyaya holds the opposite view: “These three sacraments 
are to be repeated in every pregnancy, otherwise no samskara of the 
following pregnancies is to be considered as observed.” Again, 
Vijnanesvara says, "Garbhadhana should be observed in each case of 
the wife's pregnancy, but not Pumsavana and Simantonnayana." Šūla- 
pant says, "Simantonnayana is not to be repeated, but Garbhadhana 
and Pumsavana are to be observed again and again.”  Tarkalankara 
in the Commentary on Gobhila thinks that Garbhadhana and Pum- 
savana need be repeated in each pregnancy, but not Simantakarana. 
The question remains to be solved, if the Garbhadhana is to be 
repeated in each case of the wife’s pregnancy, and if the Pumsavana 
rite should also be observed in that Rtu when the Garbhadhana is 
also going to be performed. ‘The Rtusamgamana really serves the 
same purpose as the Garbhadhana does. Moreover, from the treat- 
ment by several authorities of the Garbhādhāna, it seems that accord- 
ing to them the Garbhadhana is but a ceremonial observance of the 
Rtu-samgamaha for the pregnancy of the wife, failing which first 
the Narayana Bali, and still failing, the Naga Bali are to be observed. 
So there does not scem to be any necessity of the separate observance 
of the rite Rtu-samigamana in that monthly period of the wife when 


the Garbhādhāna is held. 
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wreaths.‘°® The husband pounds the root of the Adhyanda'®’ 
or the Phalini’®® plant or of the Ašvagandhā'** or the Dūrvā 
grass, ''% and drenches some portions of a piece of cloth with 
the juice of it. When the wife comes, specially decorated for 
the ceremony, the husband presses out the juice into the 
right!!! or both"? the nostrils of the wife with the appto- 
priate verses of the Rgveda (X. 85. 21-22)? 

Narayana Bhatta mentions that the husband should bathe 
the wife in the morning with the water from the pitchers 
adorned with five twigs with new leaves. After the bath the 
wife adorns herself with auspicious dress and ornaments. 
After the offerings of the Prajapatya and the Ajya oblations, 
the head of the wife is touched. Agni and Aditya are 
worshipped and during the worshp of the latter the wife j rue 
her husband. 

Kalesi in his Paddhatt mentions that the juice of Sukasimbi 


pressed out by ladies with husband and children living is to 


106 A. G. Purisista, op. cit, Kumārtla's Kārikā, op. cit, Prayo- 
garatna of Narayana Bhatta, p. 38(2). l 


107 S. G. Sūtra, op. cit, p. 9, 1. 1 

108 Š. G. Samgraba, op. cit, |. 19. 

109 4. G. ET Saunaka, Kumārila and Prayogy-ratna, op. cit. 
11o A. G. P., op. cit. 

1: $. G. S; S. G. Sam.; Kumārila and Saunaka; Prayogaratna of 


Bhatta Narayana, op. cit. 

112 A. G. Parisista, op. cit. 

113 According to Narayana Bhatta, the wife had to sit on her left 
knee. 


THE POSITION OF WIVES 117 


be sprinkled into the right nostril of the wife. The rite is to 
be observed only once. According to Vaikhānasa,''* the 
husband should first of all, sprinkle the clarified butter upon 
the fire and then make the wife adorned with auspicious 
ornaments and clothes, sit down. After sacrificing oblations 
to Dhatr, Varuna and Agni Svistakrt, the husband gives the 
wife some barley-corns. Then she is made to partake of the 
three-fold food (a mixture of the equal portions of milk, sour 
curds and melted butter). After the wife's acamana (sipping 
water), the husband strokes her body from the navel upwards 
for three times with the stalk of a kuša grass with the prayer 
for having a child as desired. 

According to Baudhāyana,*'* if the husband and the wife 


wancia,,Srērriyas son,” 


they are to worship Arundhati, 
take unsalted food, lie on the floor and observe chastity for 
three nights. They wear unwashed clothes and ornaments 
every morning and evening, hold bow and arrow and worship 
fire during this period. On the qth day they are to offer an 
oblation of cooked rice. If they want to have an Anūcāna'!” 


8 


son they observe the vow for 12 days; if a Rsikalpa"* son, for 


u4 MI, 1o. 

115 Baudh. GS., 1, 7, |. 48; p. 24f. Baudh. G. Sesa-sutra, 2. 2. 
l. 7, p- 236 f. = 
116 A Šrotriya is one who has read one Sakha of the Veda; see 


Baudb. GS., 1, 7, 3. 117.— ARTETA: ; Baudh., 1. 7. 4. 
n8 gnai fee Bandh., 1. 7. 5. 
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one month; if a Bhtūņa"'” for 4 months; if a Rsi,'?° for six 
months; if a Deva," for one year. 

In the due period the wife takes her bath with a view to 
observing the rite. In the night the husband adorns her and 
utters the appropriate mantras. On the following day, the 
Napita-katrina"? is to be observed. The husband and the 
wife give the barber rice mixed with milk (rice pudding) and go 
towards the cast or the north of the village. When they come 
across an Udumbara tree, they walk round it, sprinkle water 
on it and anoint it with scented things. Having covered It 
with flowers, they offer the Dali oblation. Then they go 
down into knee-deep water (in some pond), put fish in an 
unwashed cloth with the skirts stretched towards the bank 
and ask a Brahmacarin to tell what he sees. He replies that he 
sees sons and cattle. Then they offer these fish as Bali to 
herons. Now they throw off the flowers, etc., cast off the 
remnant of food, put off their clothes and hang them on the 
Udumbara twigs. They take a bath, wash each other’s back 
and swim towards the deep of the water. Having anointed 
each other and worn red or unwashed clothes, they go home 


in a catrlage or on foot, have a wash, sip water and begin to 


119 ga-ga g Mi; Dasdb. 1. 7. 6. 

120 agdarēlt:; Bandh., 1. 7. 7. 

I21 gg sa qq: Baudb., 1. 7. 8. 

122 The barber comes, pares the nails, and gets some remunc- 
ration, l 
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sleep without a word. Next morning they talk again during 
the Vaisvadeva. 

The Baudb G. Parisista'”* prescribes a different procedure. 
Here the husband, after entertaining Brahmanas, worships the 
fire and offers oblations. Ajya oblations are offered to 
Svistakrt. Then the husband and the wife partake of the 
rice which is offered to Savitr. Whatever they desire to obtain, 
they contemplate at that time. Accotding to the Pasupati- 
paddbati, the husband should, after his morning duties, make. 
his wife sit to his right, and couch her heart with his hand 
stretched over her right shoulder and murmur the appropriate 
mantras. If after the -performance of the rite as described 
the object is not achteved, the husband, during the next time 
unearths the root of a white-flowered Kantikari and keeps it 
in some secret place. On the due date the husband and the 
wife fast. After nightfall, the wife, having worn unwashed 
clothes and sipped water sits to the left of her husband with 
her face, towards the east. He pounds the above-mentioned 
root with sprinkled water and sprinkles it into the right nostril 
of the wife. According to the school of Hiraņyakešin,'** the 


husband and the wife should, after cheir morning duties, sip 


123 H, 2, pp. 236-37. 

124 The Grbya Sätra does not deal with the subject. But the 
Paddbatis, e.g., Samskara-paddhati of Bhaskara Šāstrin, p- 40f. and 
Samskaratramala of Bhatta Gopinātha Diksita, p. 649 ff. deal with 
the Ritual. e. 
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water. While che husband performs the preliminary rites the 


125 ornaments and flower- 


wife adorns herself with clothes, 
wreaths, anoints and embalms herself and chews betel. She 
should become thinner by means of Three Nights’ observance 
or inadequate meals. 

According to Bhatta Gopinatha, commentator of Hiranya- 
kesi GS., under certain circumstances, the Santi rite should be 
performed before observing the Garbhadhana tite. 

If the object be not achieved after the Garbhadhana rite 
has been duly performed, the rites known as Narayana Bali 
and Naga Bali should be performed.*** The former is for 
averting the evil influence of the demons and the second for 
being relieved of the sin incurred by killing a serpent or 
serpents in the previous birth. On the day chosen for the 
petformance of the Naga Bali, both the husband and the wife, 
with the things necessary for the performance of the rite, go 
to a holy place, wear clean garments, make a serpent of the 
powder of rice, sesamum, etc., place it on a winnowing basket 
and utter the propitiatory mantras. 

The Samskara-ratna-mala also prescribes the gift of a 
golden cow and the hearing of the Hari-vamša for removing 
the barrenness of the wife. 


125 According to Gopinatha, she should wear unwashed clothes. 
126 For the rite, see Samskara-paddbati, p. 42 f., Samskāra-ratna- 


mala, p. 696f. 
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Bhavadeva in his Paddbati says that after nightfall an 
oblation is to be offered to Sürya first of all, and then, the 
mantras as mentioned above are to be uttered. The husband 
stands behind the wife who sits with her face towards the 
Eas. While uttering the mantras, the husband should 
stretch his right hand from behir.d on. the right shoulder of 
the wife. Then he touches the navel of the wife with a 
piece of gold and mutters:, “Omn. Be the mother of 
excellent long-living children. May you, O all-blessed one, 
be the nourisher of the embryo without difficulty! O one 
dedicated to vows! give birth to a long-living child, prolon- 
ger of the race”. Then a woman with husband and sons 
living should give the wife Pancagavya sanctified with the 
above-mentioned mantras. 

It does not seem necessary that the wives who have 
established Srauta fires need observe the domestic New and 


Full Moon sacrifices separately.'?" 


because they agree closely 
in the deity and other details wich those of the $rauta; the 
only difference is that offerings of peps are substituted for 
cakes and no offerings to Indra or Mahendra ate made. fe 
as also distinctly clear that much importance cannot be 
attached to these rites as they have not been mentioned at 


all by a good many Grhya authorities like Bharadvaja, 
Laugaksi (Kathaka), Baudhayana, Jaimini, and Saükbayana, 


127 Cf. Baudb. GS., IV, 9, 1. p. 33^. 
9 
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Man. GS.” and A$v. GS. simply mention them in 
names. 

On each New and Fuli Moon night they perform these 
sactifices together with their husband. They are required so 
bathe and eat the fast-day food in the afternoon." They 
prepare a Sthālī-pāka from which the husband offers oblations 
to che various deities. Then they should, according to 
Paraskara,!?* offer the Balt outside the house to the wife, the 
Man, Age, and the black-toothed white one, the Lord of bad 
women and those who, dwelling in the village or the forest, 
allure cheir offsprings. They then pray for welfare and 
offspring. Thev sleep that night on the ground;. according 
to the Commentator on Gobhila,'** they may sleep on the self- 
strewn grass (svastara), too. They together with the sacrificer 
are expected to, the Chief Wife must, pass that night with 
mutual entertainment recounting tales or other discourses. 
They commit nothing’ impure on that night. If the hus- 


band is on a journey, the chief wife acts as his substitute.*** 


orzo Ma 33 j H20) To 10, S. 

130 Drab. GS., ll., 1. 4; Gobb. GS., 1, 5, 26, p. 219. 

131. Par. GS, 1, 12, 4, p. 139, Bom., ed. ; Karka, op. cit., 
t. 23i Jayarāma, p. 131,1, 6f.; Harihara, op. cit.,1.37f.; Gadādhara, 
P- 134 I. rof. l 

132 Gobb. GS., 1,6, 5, p. 223, b 5f. 

533 Gobb. GS., 1, 6,9, p. 225. 
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In regard co the seasonal sacrifices, the Man GS.*** 
says, in the event of the absence of the chief wife and the 
sacrificer even a Sūdrā wife is entitled to offer the morning 
and evening oblations to Serpents in course of the daily 
observance of the Sravana sacrifice up till the Agrahayanesti. 
So. there ts no doubt that all other wives are entitled to offer 
the same in the event of failure of the chief wife. As all 
the women of the household are allowed to participate in 
the rite of alighting from the bedstead,*** there is no doubt 
that all the wives join in it; they should, with cheir children 
on their lap or by their side, sit in accordance with seniority 
of the time of their marriage one after another next to 
the chief wife. 

Now, so far as che purificatory (Aurdhvadehika) rites 
are concerned, the same rites are performed for each of 
them without any distinction whatsoever. If the pregnant 
wife dies, she should be, first of all, sprinkled with water 
mixed with cow's urine. When the dead body has been 
removed to the crematorium, the husband cuts open the 
child from the left-side of her womb; if che child ts still 
alive, he gives ic the breast of tts mother along with the 
prayer that the breast may be an exhaustless spring of plea- 

134 Man. GS., IL, 16, p. 192; particularly, Astāvakra on the 
same. Cf. Bhar. GS, H, l. p. 32. - 

135 Harihara on Par, GS., HI, 2, p. 321, 1. 5, aa siqa 
Ard-1TG:. 
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sure, wealth-giver, etc.,'?* 


and puts it in front of the dead 
mother. He then tries to revert the opened womb to its 
normal position, at least, to make it look as though no 
operation has been made; anoints it with curd-mixed with 
sacrificial clarified butter; and bathes her with water mixed 
with mud, ashes, Kuša and cow's urine. She is now wrap- 


137 Kesavasvamin in 


ped up in new clothes and cremated. 
his Baedbāyana-paddbati!"* says that if the husband sees 
the child still alive, he should offer a sacrifice there with the 
prayer expressive of his pleasure to get the child alive, bathe 
it and carry it home; then, fourteen offerings are made and 
then she is cremated in accordance with the usual rites. 
The Karma-kanda-pradipa’** also quotes the opinion that 
herein the wife should be laid with her head cowards the 
south, the left side of her belly measuring four fingers. from 


the navel should be cut open. Ifthe child be dead, it 


136 For the Mantra: AV. 7, 10, i; Vāj. Samb., 38, 5; 
Matt. Samb.. IV, 9, 4. etc. 

137 For these facts: Saunaka as quoted in Madana-ratna, 
Karma-kanda-pradipa, £. 410a, |. 4f. Also cf. Grbya-kārikā (Renu) 
and Baudhāyana as quoted herein; Narayana Bhatta’s Autyestikriyā, 
f. 2133, l. of. 

138 Folios 161-62. According to him if the child be living 
till then, another sacrifice should be offered on the 8th day in 
which cows, landed property, sesamum, gold, etc. should be given 
in gift. 


139 Op. cit., 1, 7f. 
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should be washed and buried. The operated part should: 
be sewn with a thread, and anointed with clarified butter. 


Then after due offerings and gifts, she should be cremated. 


If the wife dies after child-birth, or during her courses, 
she should be bathed with water mixed with Paficagavya, 
according to the Karma-kanda-pradipa, hundred times,!** 
covered with a new cloth and cremated in accordance with 
che usual rites.!*! According to Vrddhasatatapa,*** no 
samskaras and such other rites should be performed for a 
menstruating woman; she should be bathed and cremated 
after three nights (most probably, after the passing away 
of the Impurity), Gadadhara in his Kāla-sāra,'*? chinks 
the cremation, either on the same day or after the passing 
away of the period of Impurity, 1s optional; i.e. it depends 
upon the intention of the chief mourner; preference, how- 
ever, is given to cremation after the period of Impurity.'*s 
If she dies in a foreign country and as a consequence, the 

140 Folio 409b, L 1.; cf. Narayana Bhatta, op. cit., £. 212b., 
ft. xr2f. 

141 Karma-kanda-pradipa, f. 409a, l. 14; 409b, l. 1. Accord- 
ing to the Dandbayana-padábati (f. 162) the water should be mixed 
wtth cow's urine. 

142 As quoted in Karma-kanda-pradipa, f. 409. l. 4-5. 


143 F123: 
144 The Madana-ratna thinks cremation within the period 
of Impurity should take place in emergency cases; Karma. KP., 


£. 4o9b, I. 6f, 
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above-mentioned rites are not performed, her bones are to 
be collected and purified wich Paticagavya bathing and 
ceremonially burnt again? * 

If the wife of a Samavedin dies, be she the eldest one or 
any other, ——she should be cremated with her face down- 


watds.! *$ 


During the collection of her bones, the sprinkl- 
ing and such other rites should be done with water from an 
earthen water-vessel.'** According to the A$valayana school, 
a vessel should be marked as feminine with the sex marks 
made prominent," 

On the srāddha days the wives should not have their 
hair dishevelled, should not cry, laugh or talk for nothing.*** 

As the eating of the cake is not meant for supermundane 
bliss, all the wives are entitled to partake of the cake or 
cakes; if there are six, they partake of the middle two.**° 


According to Chagaleya, as quoted in the Sraddha-manjari, 


145 According to Devayājūika, as quoted in Karma. KP, 
f. 4ogb. l. 2-3. 

146 Karma. KP., f. 399, garat at-a fqq: etc. 

147 laim. GS., IL 5, p. 30, l. 20; p. 31, l1. 

148 Asv. GK., 1, 5, 4, p. 320, Bom. ed. 

149 Sraddba-mafijari, p. 1. 

150 Šrāddba-maījari, p. 39. Sraddbatattva, p. 200. Šrāddba- 
sktra-kandikā, Pār. GS., Bom. ed., p. 481,1. 34; 485, L 4. Mans., 
Nir. ed., p. 126, v. 262; according to Kullaka, however, only the 
eldest wife should eat it. Khz. GS., HI, 5, 30, p. 118 (Astika). 
Mantra-Brābmana, 1,3, 1 . 
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the cake should be divided into as many portions as there 
are wives and each wife should be given a portion. Accord- 
dag to the Prayoga-pārijāta, if six cakes have been offered 
in the Sráddha and the sacrificer has two offered, each wife 
should be given one cake. If there are a good many wives, 
a selection should be made in accordance with qualities, 
age and period. Or, each of them may be given one cake 
at the end of each Sraddha. According to the Mayükha, 
the eating of «he middle cake is only optional, and not 
indispensable. A wife who is sick, afflicted (with some 
mishap) or otherwise incapable,!** should not eat the cake. 
According to Apastamba, an ill-disposed or evil-hearted wife 
should also be avoided.'?? If the wives are noc desirous ef 
having children, they may not eat the cake.'** 

As the first wife and the husband raise up the fires. and 
are really the protectors of them, the husband is not entidled 
to give up the fires on the death of any other wife than that 
of the first. In case of the death of the latter, an A hitagni 
is to cremate her with fire kindled from a new fire-drill or 


produced from che either half of a jar heated on the šrauta 


151. Candrika, p. 402, Sankbalikbita quoted. , 

132 Ap., as quoted in Smrti-candrika, p. 403. 

153 Cf. the Sraddha-kanda in Smrti-candrika, p. 402, where 
various authorities have been quoted with reference to this, Also 
see Gobb., G. Parisista, p. 125, JAA | faim. GS, N, 3, p. 29, 
l. 9-11. (in all the Sráddhas). -— 
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fices.'** The husband ts to relinquish the fires as he offers: 
these co her in her death. The second wife (and naturally 
the third wife and the following) must not be offered the 
sacred fires in death; the husband is not entitled to reltn- 


quish the Agnihotra out of fascination for her in which case 


he would be considered as the relinquisher of Brahman."?* 


Miserable indeed is the position of a Südra wife from. 
the religious point of view. From the beginning the Arya- 


Šūdrā marriage seems to be a matter of accident!** and. 


57 


sometimes, most probably, of expediency,'*” on the part of 
, P y P y R 


the husband and as such the Sūdrā wife seems to have 


154 Jaim. GS., IL, 5, p. 30 of Caland's ed.; for Comm., op.. 
git., P- 66. 

155  Katyayana, Cbandoga-parisista, Ch. XX, p. 334. 

156 The custom of giving slaves as presents to princes (RV. 
VIIL 19, 36) and priests (as sacrificial fee), ritualistic recognition 
of Arya Sudra Union (Tait. Samb., VII, 4, 19, z. Vaj Samb., XXIII, 
54, 31), employment of Šūdrās as Anucarīs and Parivestrīs (Sat, 
Bra., XI, 2, 7, 4; Kaus. Pan., 11, 1, slave-concubinage, (cf. AV., 22, 
6; XIL, 3, 13; 4, 9) etc. helped many Sūdrās to rise to the favour 
of Aryan Masters, so mueh so that most probably— not infre- 
quently, they married them. Several Šūtrakāras make provision 
for one Sudra wife of one belonging to the higher castes (e.g. Par. 
GS., i, 4, 10). C£, Vasistha, 1, 25, and for his own view, the 
following Sütras. 

157, It seems the King married the Palagali Queen for political: 


purposes. 
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deserved nothing more than a few privileges from an Aryan 
husband; at least she has no claims in religious matters.!5* 
iris definitely stated. by Manu'?* that she can never be 
the first wife of an Aryan. Even though married, 
she simply serves to lead the family of the husband 
to degradation and the progeny to the status of 
Südtas; a Brahmana ts strictly forbidden either co 


160 


cohabit with or have a child by her. The sacrifices 


1 


oftered by her husband are not acceptable.'?* If he enters 


her bed immediately after taking a funeral feast, his forefa- 
thers will suffer from lying in her Impurities for a month.*°? 
The Pālāgalī cannot participate in any rite in the politico- 
religious ceremonies as she is a Südra by birthi,'*? A Šūdrā 
wife of one belonging to one of higher castes is not entitled 
co churn the fire.'** The only instance where a Sidra wife: 
is allowed to act as a substitute ina rite isthe Sravana 
sacrifice, where in the absence of the chief wife and the 


sactificer and all other wives she may offer the daily oblation 


158 Mant., NI, 18; Visnu XXVI, 3. For the legal incapacity 
of her children: Baudb. DbS., Il, 2, 3, etc. 


159 II, 14. 

160 Op. cit, 15-17; also 19. Visnu XXVI, 6; Vas, DPS. 
1:12. 

161 Vas. DbS., XIV, 11, 162 Gaut. DbS., XV, 22. 


103 Sat. Brā., XIII, 2,6,7; V, 3. 1, 11. 
164 Karma-pradīpa, 1, 8, p. 115. 
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to snakes. But the rule is by no means universal as it is 
found only in the Manz. GS.?°° and in no other text. 

In spite of all these religious incapabilities, che Sadra 
woman considers herself fortunate in having an Aryan 
husband; the Tait. — Samb.'"^ says in this case she does not 
care for wealth or prosperity. 

It is sure that in religious matters, and therefore in 
secular matters too, a certain number of women were com- 
pelled to lose: many rights. There ts no doubt that poly- 
gamy to a certain extent leads to the deterioration in the posi- 
tion. of women. This was, however, counterbalanced by 
polyandry which has been known in ancient, and in a lesser 
form in modern!*7, India. 

There are reasons to believe that polyandry existed in 
ancient India. The ancient Seers would never Have men- 
£ioned.of a common wife of the Maruts and of the ASvins 
af polyandry were unknown or discarded in the society.*** 
The Atharvavedic verses!" saying that a woman even after 


having had ten former husbands, can sull marry more, can- 


165 II, 16, p. 192; particularly, the scholiast Astavakra. 

166 VIL 4, 19. 

167 Westermarck, Short History of Marriage, chap. X; 
‘History of Marriage, pp. 252-55. 

168 Rodasi and Sūryā. AV. 1, 167, 4-5; the express reading 
of the RV. with reference to Rodasi, is ajaq qat common Wife. 

169. V, 17, 8-9. 
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not but refer to polyandry. The case of Draupadi in the 
Mahabharata is well-known; and the great epic asserts this 
much, that having many husbands is a'desirable qualification 
for women.'”” In suppott of Draupadi's  polyandrous 
marriage it cites the case of Jatilà Gautami, Vārksī, etc. 


Gautami married seven Rsis; Marisa married ten Havirdha- 


nas * and her son Daksa is known as the son of ten 


173 


fathers. The former in their turn married Tara in com- 


174 175 


mon. Apastamba saysa daughter is given:to the family: 


of her husband though it 15, in his ume, forbidden. He, 


176 


most probably, refers to the Tart. samb.Y'* which says that 


1177 


the daughter is given to the family, Brhaspatt''” also 


mentions that the delivery of a marriageable damsel to a 


family is found in other countries (than his own). The 


Puranas also know about it.*7° 


As the polygamous husband observes religious rites with 


170 Mab. Bb. 1. 202, 8. &féqq qur: SUMASA agugar t 

171. Op. cit., 1, 126, 7266;. cf. Visnu-purana, 1, 15. 

172 Op.cit., t, 33, 3130; Hari-vamśa, V, 66 F. 

173 Ramayana, VIl, 42. 

174 Op. cit, IV, (Kiskindhyā. Tārā-vākyam) Padma-purāns, 
IV, 112; 143-146. 175 Db. S., II, 10, 27, as 

176 VIDEO 5. 177. Db. S., XXVII, 20. 

178 Brahma, 15, 48; 54; Adatsya, 44, 66-70; Brahkmāndz, 
lil, 71, etc. The Kanāla Jātaka (Jt. No. 536) mentions that 
Princess Kanha had five husbands at a time, all of whom she selected 
an a svaymvara assembly. 
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the eldest wife, the polyandrous wife observes them with the 
eldest husband, The same reasons we have seen in the case of a 
polygamous husband in connection with the first wife would 
apply here, too. Draupadi had once to gaze at hell be- 
cause she was more fond of Arjuna than her eldest husband 
Yudhisthira. Polyandry as well as Polygamy deprived a 
certain number of women as well as men of vartous religious 
rights. These twin usages seem to have counterbalanced 
the effects of each other on the society, and consequently, 
on the position of women as men and, at least, no emphasis 
can be laid on Polygamy as leading to deterioration tn the 
position of women without any counteraction. 

Just as the wife ts enjoined to please the husband, the 
husband is also enjoined to please the wife.'”? Where the 
wife and the husband are whole-heartedly pleased with each 
other, they acquire the three objects of life (Trt-varga). 
They must remain satisfied with mutual partnership in all 
matters; they must not even think of others; for the 
violatton of these rules they incur the same sin and undergo 


the same punishment without any distinction. whatsoever.!*? 


181 they separate from each other or they 


For grave offences 
may marry again. She may remarry, tt her first husband 


is impotent, outcaste or dead or for other (similarly grave) 


179 Manu, II, €o-61. 
180 Parasara, 4, 12-13; similarly, Devala, Brhaspatt, etc. 


181i For those of the wife:; Y ajnavalkya, 3, 72-73. 
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reasons.''* She or he is to remarry, however, on the fullest 
knowledge that her or his marriage for the second time 
cannot be considered as a sacred ceremony (samskara). Even 
though she or he remarries another unmarried man or woman, 
still che marriage cannot be accredited as a samskara as each 
samskāra is to be observed only once in life and her or his 
marriage ceremony has been completed for ever in the first 
matriage. 


ce 


From time immemoria the wife has doubly blest her 
husband, by procreation as well as by participation in 


sacrifices. In this connection her epithets Jaya" and 


«Bat s 


are, no doubt to some extent, significant. Bue 
this *:Jayatva" and *'Patnitva" are by no means separable in 
a clear-cut way as her Jayatva serves really for her Patnitva. 
She performs a religious duty by means of procreation. She 
as well as her husband have been born as owing debts to 


the gods, to the Rsis, to the fathers and to man.'** In 


182 Vas. DhkS., XVII, 20; Manu IX, 175-176; Yajü., i, 62; 
cf. also KZma-siitra, p. 248 (Nir. Ed,), Sätra 31 (with Yagodhara’s 
Commentary); Baudk, DbS., IV, 1. 16; 11, 2, 3, 27 ; Visna XV, 7; 
Narada XII, 454. 

183 For the Indo-Iranian period: W., Geiger, Ostiranische 
Kultur im Altertum, p. 244. 

184 Panini, IV, 1, 33: cf. Sat. Br2., 1, 9,2; 14. But Patanjala 
does not observe this distinction. 

185 Sat. Bra, 1, 7,2, 1; also IX, 4, 1, 5: Tait,.Brā,, VI, 3, 
5; 16; HL 7, 9, 8; AV., VI, 117, 3; Tait. Aran., VII, 11, 5; Tait. 
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order to liberate themselves from the debt to fathers, they 
are to marry and have children:} the fathers in the other 
wotld depend for their continuance on the offerings of their. 
children. ^* The ardent desire for having children for 
religious purposes has given women an extremely high 


position. 5^ So it is only natural that she almost always 


prays to gods for children.*** Owing to the urgent necessity 
of having children, productive unions are always to be 
cffected in rituals so much so that even the vessels, spoons 
or other sacrificial implements are often imagined as males 
and females. Progeny is one of the primary objects of. 


performing sacrifices. The wife as the bearer of this highest 


Upan., 1, 9; Ait. Arat., 1,3, 56; Brb. Uns VI, 4; Vas. DhS., 
VEHI 11; Bandh. DbS., IL, 3, 2, 1, etc. 

186 It will be seen in this connection that in the water-liba- 
tions and Sraddhas, water and cake are offered to the parenis of 
both the mother as well as the father. 

187 RV., 1, 9, 20; Ill, 1, 25; X. 85, etc. AV., IIL 23, 2; 
V, 25, 11; VI, 11,2, etc. Tait. Samb. VL, 3, 89, 5; Tait. Dez 1, 
5, 6; Ait. Bons Vil, 13; dir. Aran., Il, 3, 7. 3; 5, I, 1-7; Chand, 
Upan., V, 9, 8; Brb. Upan., VI, 2, 13; etc; etc. 

188 Compare the references mentioned as “mantras”, prayers, 
etc., in previous pages. Cook informs us in his Zeus, vol. Ii. p- 
1114, that even at the present day women slide downrock in front 
ef the church in order to propitiate Saint Marina for having: 
children; cf. Miss M. Hamilton's Greek Saints and their Festivals, 


Edinburgh and London, 1910, p. 5gf., as quoted by Cook; 
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blessing on earth deserves respect from the husband as well 
as from the society. The husband is bound to respect her 
as in her, che Jaya, he is born again, and as she, offered as 
great Brilliance to him by the gods and the seers, is his 
mother again.’ 

According to Cook, Greek women are excluded ftom the 


1?9 from 


cult of Theos Megus, Zeus and Tachnepsts, 


192 Put there 1s 


Mithraic rites, '*! and the race of Drypole; 
not a single Vedic ritual from which they are excluded. 
In the Pravargya sacrifice che wife wraps up her head. This 
does not mean exclusion at all; on the other hand, it ts a 
pact of her ricualistic observances in the sacrifice, as, after 
this observance, she joins in other rites in the sacrifice. 


According to a few authorities! ?? 


the wife should be debar- 
red from the Sapindana if she has neither husband nor sons. 
Markandeya'?* thinks even though her husband may be 
living, unless she has any issue she is not entitled to have 
the Sapindana, Hemadri*** thinks che mention of the son is 
significant of the husband and so there is no contradiction 


in statements of these authorities, „But there is no doubt. 
189 Ait. Bra., VIL 13, 190 Zeus, vol. IE, 985. 
191 Op. cit., p. 1053. 192 Op.cit., P. 486. 
193 Paithinasi and Vyasa, as quoted by Hemādri in Gaturvar- 
gacintamani, p. 1654, l. 2-5, and 5-11. 
194 afaastaca ara gana a faa | 
195 Op.cit., |. 7-8. 
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that these authorities are opposed to equally outstanding 
authorities. The Sat-trirasat-smrti "" as interpreted by 
Krsnamisra isin support of the Sapindikarana being held 
even though the wife may be a widow as well as sonless. 
The Dbarma-prad:pa,?* too, as quoted by the same aut- 
hority holds the same view. 

Even though the authority of the first school be followed, 
there is no reason to think that it would be prejudicial to 
the high position of the wife. Under similar circumstances 
the limitations are the same for the wife as for the husband. 
If the husband is a widower and sonless, the Sapindana may 
be performed for him by his brothers’ sons; otherwise it is 
wholly omitted. It the same circumstances the Sapindana 
for the wife, too, may be performed by the sons of her 
co-wives, otherwise the omission is as inevitable as in the 
case of the husband. Moreover, the object of the Sapin- 
dana 1s to relieve the mane from the state of a mane; such 
a state of. the wife in the above circumstances will cease 
because of the performance of other Sraddhas. l 

The woman is always pure.'** Soma gives them Purity, 
Gandhatvas sweet voice, Fire All Purity—as gifts for their 


enjoyment with her. The woman can by no means be 


196 Pār. GS., Bom. ed., p. 504, l. 37; p. 505, L 4. 
197 Op. cit., 1. 6. 
198 Yajnavalkya, l, 71. 
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contaminated.'?* Whatever be the sin of a wife in the 
meantime, it is sure to be drained out of her body and she 


0 


becomes absolutely pure.” Her temporary Impurity 1s 


* The Brahmana is pure only in 


the cause of All Purity.” 
the feet, but the woman is pure in all her limbs.?°? Her 
mouth is never itapute. "^? 

The stress laid by the authorities on the ritualistic im- 

M 

purity of women during their monthly course, pregnancy 
and childbirth is due to their physical Incapacity or some 
other unavoidable cause or causes. The injunctions are all 
very reasonable pieces of advice and cannot at all hint at 
their inferiority in position, 

During her period she is not in her normal state of 

g P 


health;??* authorities, therefore, make compulsory rules 


199 Vas. DbS., XXVIII, 5-6; Bauh, DbS., N, 2, 4, Be 

200 Vas. DbS. XXVIII, 2-3. In mind also: Manu V, 108, 
Visna, XXII, 91; cf. Mabābbārata, 165, 32. 

zor VasDbS., XXVII, 4; M, 58; V, 4. Yājūavalky, 1, 723 
Bmedb. DhS., I, 2, 4, 4. ' 

202 Vas. DbS., XXVII, 9. Sat. Bra., V, 2, 1, 8 (some parts 
of her body to be covered with Kuša grass) refers to the temporary 
Impurity and suggests an extra precaution, 

203 Yājā,, 1, 193; Baudb. DbS., 1, 9, 2; Visnu, XXII, 49. 

204 Anton Nemilov, Biological Tragedy of Women, ch. VI, 
1o5É; particularly the section on “Menstruation and its signifi. 
cance,’ p. 115f. For the legendary cause of menstruation, Tait. 


Samb., II, 5, 1; ch. Brb, Up. 3, 4,3; Vat. DhS,, V, 5-9. Fear 


10 
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5 and declare chat she 


which she should follow at that time?’ 
must not be tempted to observe any rite as it is sure to 
make her undergo some painstaking observance at least. 
Even though she may not be bodily present therein, several 
rites, viz., the New and Full Moon Sacrifices, the Pinda- 
pitr-yajia, the daily oblations, etc,, are allowed to be per- 
formed. These are allowed, simply because they would 
otherwise cause some hindrance, necessitate some atonement 
owing to the lapse of the proper time. The performance of. 
the optional sacrifices, the PaSuyaga, the Soma sacrifice, etc., 
is barred in her absence. Sacrifice continues, but in spite 
of her absence, she gets the benefit of its performance.. 
Karyayana, however, mentions that if she becomes impure: 
during the Soma Sacrifice, she should continue wearing her 
Diksa-garments, stay in sand during the emission, and 
should, finally, take her baths before the Altar during the 


morning and evening with water mixed with cow’s urine 


for. unclean women in Rituals: Sat. Bra., 111, 1, 2, 19. Impediment 
to Vedic Studies, San. GS., Il, 12, 10; VÍ, 1, 3; c£ Ap, DS., 1, 3. 
g, 13. For the various taboos on women during menstruation and. 
childbirth among various peoples: Frazer, Taboo, Part LĪ, pp. 145. 
156. 

205 Bandh, GS., 1, 7, 22ff. For exhaustive treatment: Sams- 
kāraratnamālā, pp. 649-694 (various authotities have been quoted 
herc). Samskara-paddbati. p. 40: according to this Paddhati, during 
her first menstrūdtion only, she may wear garlands of yellow and 
scented flowers -atd chew  betels, not in others. 
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$ as this a Scauta sactifice she 


(on the fourth or fifth day: *° 
may have her bath on either). If she is observing the 
impurity for childbirth, she should take her (purificatory) bath 
after a period of ten nights and participate in sacrifices. 
Some think a pregnant woman should not be initiated. to 
the Soma sacrifice. According to the Dharma-sütras, she 
may participate in the Agnihotra even within the period of 
impurity for childbirth. According to Baudhayana, she 
may participate in the New and Full Moon sacrifices, 
too. "7 

If the wife is herself to perform the Sráddha for the 
dead husband, and in the meantime she cannot do so for 


° The wife has to 


some reason or other she does it lacec.?? 
cook the food to be served to the Manes. So, according 
to certain Authorities, if on the Sraddha day she is impute, 
the Sraddha should be performed with uncooked rice. If she 
has a co-wife, she might cook, but the Kaladarsa Says it is 


improper (as cooking in the Sraddhas is the absolute Right 


206 Samskāra-paddbati, p. 40.1. 20-21. 

207 For the above information: Commentary on Ap-SS., IX, 
2, 1, vol. Il, p. 106; Manu, Yājūavalkya, Jabali, Bharadvaja, and 
Baudhayana, as quoted in the above (p. 107); Sat. SS., XV; 1, 39-41, 
vol. VI, pp. 269-71.. For the Garbhiniprāyašcitta: dp. $S., IX, 
20, 7, vol. Il, p. 200. For the Rajasvalà wife in the Soma Sacrifice, 
Sat.$S., vol. IV, p. 993ff. 

208 Sraddba-sutra.kandika, Par, GS., p. 466, l. 17, Sráddba- 
raanjcrt, pp. 97 and 181. 


140 THE POSITION OF WOMEN IN THE VEDIC RITUAL 


of the Chief Wife) and the Sraddha should be performed 
on the expiry of the period of her menstruation. It 1s, how- 
ever, sanctioned that only the Annual Sraddha should be 
performed with cooked rice (which, it seems, should be 
cooked by the sacrificer himself) even in this case.?°° The 
Samskāramayūkba quotes Vrddhagargya to show that the 
Vrddhi$ráddha may be performed during her monthly 
illness,*** The above rules hold good if the wife ts observ- 
ing GarbhaSauca (impurity for pregnancy).*!* 

If the sacrifices are performed in her absence, the 
husband atones on the fourth night (after she has taken her 
purificatory bath). He teils her that half of the sacrificial 
merit could not be acquired on account of her absence; he 
is therefore atoning along with the utterance of the prescri- 
bed mantras and praying that the merit be now acquired 
after the observance of the atonement.?!? 

The wife has been depicted throughout the Brahmanic 


literature in the lovliest colour. Sachi boasts not a little. to 


209 For the varying opinions on the subject: Sraddha-mahjari, 
p- 181. 

Bey p.16. 

211 Ch, Srāddba-maīijarī, p. 97, U4 IRUNA afg | As the 
eating of the middle cake is meant for pregnancy, it is only natural 
that during her pregnancy she is not given the same again. 

212 Āp.$S. and Sat.$$ and scholiast thereon as mentioned 


above. 
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say that her husband must confotm to her will and het 
frame is the most precious thing to her husband.^'? Her 
pride is quite justified as in prayers to gods the seers again 
and again refer to her as the ideal of love, sweet relation- 
ship, etc. Vamadeva invokes Indra with the tenderness 
which a husband has for his wife.?'* Atri invokes and 
prays to the Āšvins with the faith a wife has in her 
husband.*!$ ^ Visvamitra prays to Pūsan to accept his 
offerings, listen to his thought, and be to him what a 
216 


husband is to his young wite. Vamadeva prays to Indra 


to love his voice as the husband loves the voice of his well- 
beloved wife,*'% 

Vasu addresses Soma Pavamāna saying that Soma loves 
him just the same as a wife loves her husband.^!* When 
the husband goes out for fight, she orders that the generous 
Soma be prepared; when he has already gone, she prays- to 
Indra for his protection.” ? The husband excites himself to 
all the mighty deeds with the sweet hope that she would 
proudly lean on his victorious arm atter the victory.*** With 
so much influence ovet her husband it is only natural that 


she, the most blessed gift from the gods Aryaman, Bhaga, 


BKV. 150p 253: 214 RY. IV, 20. 5, 
215 RV. V, 78.4. 216 RV HH, 62.8? 
217 RV, IV, 32, 16 (3rd Astaka, 6th Adh., Sūkta I). 

218 RV, IX, 82, 4. 219 RY. IV, 24,8, 


220 RV. X, 27, 12. 
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Savitr and Purandhi, would be the mistress of her house- 
hold??? having full sway over the father-in-law and others??? 
Careful and active,*** benevolent,?^ untiring in endeavours 
to satisfy the husband? by any means whatsoever—the 
wife, best friend of her husband??? in all her majestic glory, 
resetves the right of having her own favourite goddesses and 
gods to be worshipped towards the end of the sacrifice. She 
would not let the sacrifice be finished unless her Agni Grha- 
pati has been satisfied with the oblation in the Patni-samyaja, 
Of all gods her nearest connection with Agni is manifest. 


«Agni enjoys her as her third God Husband.”?? He is her 


221 RV. X, 85, 36. 

2an (| c ag AV XID 2, 1e 

oaa Va l CO: 70 

224 RV. V, 61; particularly, Rc. 9. 

ang S So 2 IA She has no grievance even against 
her guilty gambling husband. She suffers in silence, but has against 
him neither anger nor a hard word; her love for him and goodness 
towards his friends are constant. The guilty husband is sorely 
mortified—not so much for anything else, as for making her suffer. 
RV. X, 34. 

226 She is so ever since she performs the Saptapadi (the rite 
of taking Seven steps) during the Wedding Ceremony. San. GS., 
I, 4, 5, seq Gobb. Il, 2, 11; Kha. GS., L, 5, 26; Hiran. GS., I, 20, 
9, seq; Ap, GS., 4, 16, etc.; etc. Brh, Upan., 1, 4, 3; Ait. Brā., 
VIL, 13. 

227 RV. X, 85, 40-41; AV. XIV, 2, 3-4. 
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Lover, her God*** and is the Aryaman between her and her 
229 


He brings about 


husband and makes them one-minded. 


0 


sexual union and causes pregnancy.” In rituals she always 


sits by the side of her Fire.*** We have seen her in connec- 


232 


tion with Fire-worship before: beginning from her 
marriage when she offers: the oblations for che first time 
down to the end of her life she worships the Fire, but the 
worshipper 1S 1nseparable from the worshipped;*** her Fire 
accompanies her in her death; if her husband dies before 
her, she gives Him (Fire) with him.?? 
from having a co-wife.*** She herself feeds him with a log 


4 Her fire saves her 


at the end of every sacrifice. So it is only natural that she 
would not allow the sacrifice to be finished without cere- 
moniously celebrating his worship. The priests, during 


the Patnī-samyāja, leave their respective places, come by her 


228 RV. I, 66,8. 220 RY Vo J 2 

230 Šat. Brā. IIl, 4, 3, 4-5; Sar. GS., l, 17, 9. 

231 E.g. Scholiast on Ap. S5, VI, 5, 2;Kāt. SS:, Chow. ed. 
P- 274, Sūtra 193. 

232 See Indian Historical Quarterly, March. 1940, The wife in 
the Vedic Ritual. For paticular stress laid on fire- worship by the 
wife, see Sankba., IV, 15; Una, Samb., p. 409; Katyayana, XIX, 3; 
op. cit. p. 333. 

233 Gobb. GS, L 3, 15: Ko GS., I, 5, 17; Saña. GS., Il, 16, Be 
Gaut. DbS., V. 40; RV. II, 53, 3; Sat. Bra., IH a, l, tot, 

234 Karma-kanda-pradipa, f, 398a, |, 8ff, 

235 Ap., DbS. Il, 5, 11, 13f£, 
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side, and offer various oblations to Him. She thus firmly 
establishes her connection with her Agni. 

She also sees that the wives cf gods are worshipped: 
before the sacrifice is finished. The wives of the gods 
worshipped before are invoked herein to have equal share 
of oblations with their husbands. The sacrifice cannot. be 
ended without the satisfaction of the wives and their human 
counterpart. — After the Patni-samyaja she once again 
partakes of the Ida; the Samyu-vac is recited and Samsrava 
oblation is offered. She concludes the sacrifice by having 
uttered the greetings to the priests and bidding good-bye to 
them. 

Thus we see that in Vedic ritual the wife holds as 
important a position as the husband. As equal halves they 
perform the sacrifices with equal results. If the husband 
has many wives, the chief wife is, really speaking, the patni 
in the strict sense of the term; she has many rights, in 
fact, all the important rights in rituals in precedence over 
her co-wives. Other wives (excepting Südras) also join in 
the sacrifices and perform certain rites; anyway, they are 
not non-entities in religious matters so far as their personal 
earthly benefit is concerned. But the Sidra wife of an 
Aryan has no right in rituals whatsoever. Polyandry and. 
polygamy as existing side by side in the country in varying 
degrees have counterbalanced each other. Both of them 


are, however, abnormalities as monogamy is’ always the 
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ideal of the society. The Vedic ritual imposes upon the 
widow as well as the widower equally formidable difficulties :) 
the same are the problems for both; they are to decide 
which course would be the best for them. Even in the 
lifetime of both, they are allowed, im extreme cases, to 
remarry,—however, on the full knowledge that such 
marriages cannot be recognised as samskāras. The Vedic 
ritual nowhere gives any such evidence as to lead to the 
assumption that the wife is to be considered inferior in 
position to the husband: ritualistic injunctions on her in 
connection with her impurities are reasonable pieces of 
advice and cannot suggest any the least inferiority in her 
position, The ritual literature is full of praise for the wife, 
for her virtues, and ic is no wonder that the concluding 
oblations are offered to satisfy her most revered and beloved 
God Agni and the Wives of the gods, and that she con- 
cludes the sacrifice with final greetings. Every Vedic. 
sacrifice begins with the worship of the mother (Mātrkā- 
puja), culminates in the worship of the wife (Patni-samyaja) 
and successfully ends with the worship of the Daughrer 
(Kumārī-pūjā) just in the same way as the sacrifice of man's 
life (Jivanayajna) begins with the worship of the Mother, 
culminates in the worship of the Wife (Sakti-püja; Patnī- 
puja) and ends with the worship of the Daughter.*25 


236 Eor Patnī-pūjā, c£, Manu Ill, 55, p. 88, Nir, ed, 
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The Widow Ia The Vedic Ritual.* 
CHAPTER I 


In Vedic Ritual the position of a widow 1s no more 
miserable than that of a widower. In the absence of the equal 
half, the other half becomes useless—in religious matters as 
well as in worldly affairs—and what the surviving half can 
best do is to pass away the remaining part of his or her life 
in absolute self-abnegation, proving loyal to the deceased 
one and offering homage to him or her in thought as well as 
in action. lf they cannot observe this ideal, they can do 
what they consider best; the way is no more blocked for 
one than for the other. On the other hand, the widow has 
some special privileges over the widower as will shown 
below. 

NIYOCA 

The propagation of children is enjoined as a religious 
necessity because they keep the ancestors living in the other 
world. On this score the widower sometimes marries again. 
The widow, too, can remarry if she likes; but if she prefers 
to keep up the memory of her husband and live with her 


husband's family and at the same time have children, she 


* Modern Review, November, 1941, pp. 472-473- 
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may have them by having recourse to Niyoga, or levitate.t 
Niyoga ts a social custom allowing widow or even women 
with husbands living to have children by persons other than 
their husbands. — It has been known in India from Rig-Vedic 
times.” Whereas the commentators try to interpret Apas- 
tamba? and Baudhāyana's* sūtras in support of Niyoga, 
there is no doubt. that Manu? contradicts himself on the 
point as pointed out by Brhaspati.^ Vasistha,* Gautama” 
and Narada,” however, speak approvingly on the usage. 
Kautilya allows a queen to resort to Niyoga if an old king 


is badly in need of a competent and honest heir.* YaSod- 


1 [It was known in various ancient civilizations ; see Spencer, 
Sociology, 1, p. 661 ; Deuteronomy, 25,5-10, etc.; Plutarch’s Lives, 
Lycurgus, p. 86, 

2 Rg-veda, x. 40, 2; see also Nirukta, 3, 15 and Durgacarya 
on the same, 

xi i Os LJ Fo 

4 d. 2, 34-35. Haradatta, however, explains the Gatha away 
by saying that it represents the sentiments of a neglectful husband. 

5 ix. 68; 57.cp. v. 162; ix. r20f. In fact, he contradicts 
himself on this point as pointed out by Brhaspati. 

6 E.g., Manu ix, 59-60. 

7 xvii. 6-9, 63-64; cp. Manu ix. 50. 

8&8 i. OF (xvii) g-14. (No. 14). See Visnu; xv, 3; sse also 
Nanda Pandita’s comments on the same. 


9 xii. 54f, see also xiii. 14. 
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hara also in his commentary on Vatsyayana'* mentions that 
a brother-in-law often becomes the lover of the eldest sister- 
in-law; this also seems to refer to Niyoga. 

The Niyoga is nothing but making virtue of a necessity 
and after conception, she must not meet again the person 


3lol 


appointed for Niyoga. She can appoint for Niyoga her 
husband's younger brother, some kinsman or near relative 
of his or even an outsider during the life-time of her hus- 
band with his consent if he is incapable of procreating or 
after his death, if she is childless," She may also do the 
same if the husband be away from home for some years, 
and for some reason or other, she does not like to leave her 
husband's family and remarry. As is only natural in 
ancient societies, the younger brother of the husband is 
preferred. for the purpose as the issue, in that case, carrtes 
the. maximum quantity of blood of the family of the hus- 
band possible under the circumstances. 


10 Vātsyāyana, chap. 23. p. 262, 1, 8, “Jyesthabharya bahu- 
devaraka" commentary, of. cit., p. 263, 1, 7-8 Nirnaya-sagara ed. 
1891). 

11 Nārada-dharma-sūtra, ii. 1. 20; il. 2. 

12 According to Gautama (xxviii. 45), issues raised are to be 
treated as sons of a šūdra wife by a Brahmana, cp. Visnu-smrti, 
xv. 37, 

For a list of persons to be preferred, see Vasistha-dharma-sitra, 
xvii..79. For instances of Niyoga, see Mahābhārata i, 103, 104. 
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A wife or a widow must not, however, be forced to have 
recourse to INiyoga'? for inheritance or similar purposes. 

Baudhāyana'* and Vaáistha!" say that a widow desiring. 
Niyoga should avoid meat, honey etc. and sleep on the 
ground for a short period not exceeding one year. After 
six months of the death of her husband, she offers a funeral 
oblation to her husband and with the approval and aid of 
her brother or father, and relatives of her husband, and also 
in consultation with the Gurus of her family, she chooses. 


5 A characterless, mad, 


the man to have an issue. by her.” 
diseased or very aged widow is not entitled to Niyoga.'* 
Sixteen years after maturity is the proper time for Niyoga.'* 
A sickly person is to be avoided for the purpose.'* She: 
must be economically independent of the person whom. 
she appoints for Niyoga and provide for the necessary ex- 
penses for food, unguents, etc. herself i.e. from the 
estate of her husband." An issue by Niyoga ie. a 


ksetraja^ son is second in position only to the real son, 


13 Vašistha-dharma-sūtra, xvii, 65 Raada fa ARNT: à 

14 ii4, 7-9. 15 xvii. 55-56. 

16 Vašistha-dharma-sūtra, xvii. 56. 

17 op.cit., xvii, 57-58; Narada, xii. 83-14. 

18 op.cit., 59. 19 op.cit, xvii. 60, 

20 op. cit., xvii, 61. 

21 For the definition of the ksetraja son, see Baudhayana+ 


dharma-sūtra, ii. 23, 174 
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being decidedly better. than an adopted son. In the list of 
inlieritors, his position is second to that of the aurasa or 
real son begotten by the husband himself. An adopted 
son or daughter coming as he or she does from outside cannot 
claim precedence over the Niyoga-son who has the blood of 
the family in him. 

Thus we find that the INiyoga is sanctioned under the 
following circumstances : 

1. When the wife (with her husband living) or 
widow ts childless. 

2. When the wife has children, but they are not honest 
and competent. This ts a special concession grant- 
ed only to a queen, with her husband incapable of 
any further procreation, for in this case a com- 
petent heir is absolutely necessary for the good. 
of the whole country. 

3. But when a wife-or a widow has already a good 
and competent child or children, Niyoga is nor 
allowed under any circumstances. 

Further the Niyoga always needs the approval of her hus- 
band if living or of her father or brother and husband’s fami- 
lies, and then alone the children begotten can be regarded as. 


legitimate, enjoying all the social and legal privileges of 


22 Visnu, xv. 3; Manu. x 158-181; Yajiavalkya, ii. 127f- 
Nacada, xiii. 45. 
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those born in wedlock. Otherwise they are considered 
illegitimate. This strong emphasis on the approval of the 
husband, the heads of families and Gurus clearly shows that 
there is nothing underhand in this practice of the Niyoga, 
but it is a full-fledged social custom. approved, at least 
consented to, as necessary under certain circumstances. In 
course of time when Niyoga became unpopular in India the 
number of children to be raised by this device was lowered 
down to two, or even one.'* But the Mahabharata expressly 
states that the number should be three and no more,** 
though in still earlier times, 1t points out, a larger number 
of children could be thus raised. Thus Vyusitasva’s wife 
‘Bhadr& is said to have obtained seven sons," Bālirāja had 


eleven sons; Kaksivat and others had one maid?? and five 


23 Manu, ix, 61: Baudhāyana-dharma-sūtra, xviii. $— not more 
than two sons. Haradatta, however, explains the word as *'not 
more than one son". Saudasa appointed Vasistha to have one son 
(Asmaka) by his wife Madayanti. 

24 Kunti says to Pandu, i. 123, 76-77. p. 218, Citrasala 
Press ed. 

AAAs WAAAY qeu | 
ad: gt ARG argraāt qun waa u 


Kuntī's sister Šrutasenā had also three. sons by means of Niyoga. 
Saradandayini also did the same, one of them being Durjaya; i. 120, 
38-40, p. 212 Citrasala Press ed. 

25 Mahābhārata, i, 121, vv. 19ff, Citrasala Press, p. 213. 
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sons by his queen Sudesna^*. The Mahābhārata also makes, 


the significant remark that further similar instances were 


mot lacking.”* 


Thus we see that whereas the widowers 
have three alternatives. to choose from, viz., I. the ideal 
one i.e. cherishing the memory of the departed wife, 
leading a celibate life; 2 remarrying for. the sake of children 
t.e., for the sake of propitiating the forefathers; and 3. 
remarrying in spite of having children by the first wife, the 
widow is entitled to all these; in addition, she has another 
privilege, viz., having recourse to Niyoga. This is specially 
allowed in the case of the widow because her circumstances 
are different from those of the widower; she may desire to 
stay in her husband's family. If she, however, remarries 
outside her family, she has to leave her former husband’s 
house. So a middle course was devised specially for her, 
viz. staying in her husband's family and having children 
by Niyoga. This proves that women were shown every 
possible consideration in Ancient India though it cannot be 


denied that this attitude unfortunately changed for the 
worse in later ages. 


26 1,104, 42ff. 


27 op.cit., V. 53, p. 193, Citrasala ed. 
28 op.cit, v. 56, 


II 


CHAPTER II 
Widow-marriage in ancient India.* 

If the widow considers life-long celibacy or the Niyogat 
unsuitable and she must have a second husband, she is 
entitled to remarry., The following evidences may be addu- 
ced in support of the above contention: The Rg-vedic 
verse X.18.8?, "Rise, O' woman, come towards the world 
of the living; thou liest by the side of this one whose life 
is gone. Be the full-Aedged wife of (this) your husband 
who (now) grasps your hand and wooes you" refers to 
widow-marriage. Hillebrandt’s theory? that this verse does 
not apply to the funeral ceremony at all is not tenable. He 
thinks the verse was used for summoning the queen to 
remove herself from the side of the dead and for no other 

* Modern Review, January, 1942, pp. 68-71. 

1 See The Modern Review, November, 1941, The Widow in 
the Vedic Ritual (Niyoga). 

2 gaisa adfa sae nargtaggūu ufz 1 

«mter fadal agaaa dau u 

The only other place except RV. X. 18. 8= AV. XVII, 3, 2= 
Tait. Aranyaka, VI, 1, 3, where the word Didhisu occurs is RV. 
VI, 55, 5. There also the word means wooer. See Pischel, 
Vedische Studien, 1. 21; Macdonell, Vedic Mythology, p. 35 and 
Geldner, RV. Commentur, P- 154. 

3 Zeitschrift det Morgenlandischen Gesellschaft, 40,708; Cf. 
Ritualliteratur, p. 153. 
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purpose at all.‘ He formulates his theory on the evidence 
of the Sankhayana-Srauta-stitra® according to which this 
verse is che first of the Ūtthāpinī verses that are employed 
for raising the queen. But he. ignores totally the fact that 
the verse-appears even in the  Atharva-veda? and the 
Taittirlya Aranyaka,’ not to speak of the Grhya-sütras* of 
the same standing as that of Sankhayana, as one of the 
mantras used during the funeral ceremony. There is no 
reason why the verse referring to the married woman, who 
is addressed as the wife of the person grasping her hand 
with a view to marrying her should be employed only dur. 
ing the Purusa-medha and not during the funeral ceremony. 
Again, the remaining Ucchapini verses mentioned in the 
Sankhayana-Srauta-siitra (16.13.13) do not seem to have 
any specific connection with the Purusa-medha sacrifice. 
The well-known Rg-vedic verses X. 85. 21-22, which refer 
to Gandharva Visvāvasu, appears throughout the Vedic 
literature, as marriage mantras. RV.X.53.8. has been 
included in the list of the Utchapini verses simply because 
it begins as Ut cisthata. It seems that the four Utthapini 


verses have been so called in the Saükhayana-$rauta-sütra, 


4 Cf. Lanman, Sanskrit reader, Boston, 1888, p. 385; Del- 
brūck, Die indische Verwandschaftsnamen, p. 175; Jolly: Recht 
und Sitte, p. 78. 

G o MO 13213. 6 18,3,2. 7 6 

8 Asvalayana, 4, 2, 18; Vaitāna, 3.8.3; Kaušika, 80, 45. 
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simply because all the four verses oegin with Ut or Uta. 
Hillebrandt emphasises that A.V.XVIII, 3.1-4. can only 
be taken in connection with the Purusa-medha sacrifice. 
But Saükhayana himself on whose authority he has to base 
his arguménts, takes only the second verse in connection 
with it. In explaining these verses he thinks Jiva-loka, 
in the first verse means Pati-loka, Gopati pati and so on.. 
These are certainly forced interpretations. There is no 
doubt that the verse is used in connection with the funeral 
ceremony; but the real difficulty lies in deciding about the 
true interpretation of the verse. Sayana himself gives 
different interpretations in different places. In interpreting 
the verse (RV.X.18.8.) which occurs in the Atharva-veda 
(XVIIL.5.2.),as well, Sayana interprets its second line with 
reference to the first husband while he explains the same 
verse in the Taittiriya Aranyaka (VI.1) with reference to 
the second husband. ^ Sayana interprets “Abhi sam 
babhütha" as ‘“Abhimukhyena samyak prāpnuhi”, taking 
Bhū in the sense of “getting”? with the aid of Panini's 
rule Chandasi Luülanlitah." Modern authorities have 
likewise differed in opinion. Among those who think the 


g See Bāla-manoramā, Uttarārdha; p. 300; Dhātu-pradipa of 
Maitreya Raksita, Rajshahi, 1919, p. 146. It is a cwrādiganīga 
root. 

10 III. 4, 6, 
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verse refers to the first husband are Roth)! Maxmiller,*? 
Weber,** Geldner** and Monier-Williams.? — Whitney;'* 
Caland,' Ludwig! and Macdonell* interpret the verse 
as. referring to the second husband. According to these 
latter authorities, therefore, the verse sanctions widow- 
marriage. Some of the medieval authorities"? have, no 


doubt, employed the verse as the prescribed mantra for the 


11 Zeitschrift der Morgenlandischen Gesellschaft, VIII, Die 
Todtembestattung indischen Altertum. 

12 Op.cit., Bd. 9. 1895, p. vi. 

13 Sitzungsbar der Berliner Akademie, 1896, p. 255. 

14 In A. Bertholet’s Religious Geschicht und Lesebuch, 
Tubingen, 1908, p. 136. | 

15 Brahmanism and Hinduism, 4th edition, London, 189r, 
p. 280. 

16 Harvard Oriental Series, Vol. 8, p. 849. His opinion that 
the widow 1s to be remarried immediately after the misfortuné 
befalls her is untenable. 

17 Die altindische Todten und Bestattungs-gebrauche, p. 44. 

18 Der Rig-veda, Bd. V, p. 525. 

19 History of Sanskrit Literature, p. 126, 

20 Krsna Dīksita, Aurdhvadehika-prayoga, India Office MS, 
No. 12702, F. 96b.. 

gasa efr great RANTE... ATTAT Uu 

Bhatta Harihara's Antyesti-paddhati, India Office Library MS; 

No. 674, F. 11b. 


IA dau feat aat wen som u 
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widow-burning in which case it can by no means refer to 
the second husband, but a reasonable doubt gains ground 
in view of the fact that none ofthe ancient authorities 
employ it for the same purpose. According to the former 
“Ud īrsva” refers to the raising up of the wife on the 
funeral pyre and the “Jiva-loka” then, according to them, 
must mean some part in heaven. But this idea is a later 
development and represents a very small section of tlie 
Smārtas who sanctioned widow-burning. All the ancient 
authorities. unanimously prescribed the verse as a mantra 
for removing the wife from the funeral pyre wherein she 
lies by the side of her dead husband, strictly in accordance 
with the direction found in the first line of the same. 
A$valayana employs it as a mantra with which the younger 
brother of the deceased husband (or some such person), a 
disciple or an old servant should raise the widow from the 


funeral pyre.” — Narayana^^ and Haradatta^? commenting 


21 IV, 2, 15 (Trivandrum edition), Trivandrum Sanskric 

series, No, 78, 1923, 
argaradg Jat: AAs An sumet aT ada Aaaa 

The old servant or the discipie is not entitled to utter some 
mantras or do all the rites; sce commentaries on 1v; 2, 17-18. 

22  A$valayana-grhya-sütra, ed, by J. Mukundaji, second ed., 
Bombay, 1909. 

23 Trivandrum edition, p. 178.  Haradatta, however, refers 


to the opinion of'a school according to which the brother-in-law 
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upon the sütra of Asvalayana say that the younger brother 
of her husband only is entitled to be her second husband. 
According to Baudhāyana,** Āpastamba”* and Hiranya- 
keSin?® a Patistha (one who is entitled to marry her, 1.c., 
the younger brother of her husband or Patihita or a kinsman 
of her husband) should utter this mantra while raising up 
the widow by her left hand. This Patistha or Patihita is 
recommended to raise her up so chat she may be his wite 
if she intends to remarry or be maintained by him if she 
decides to have recourse to Niyoga. Thus none but 
A$valayana refers to an old servant or a disciple as a fic 
person for raising the widow up from the funeral pyre. 
This old servant or disciple is really a substitute for the 
Devara who may be absent for some reason or other. So the 
Devara or the husband's younger brother is che fittest person 
to remarry the widow. 

This is further supported by the etymological meaning 
of the word “Devara” (Dvitiyah varah)** (husband's youn- 


who is like a husband (qfaqty: qfaeatatz:) should only maintain. 
her and do similar duties. 

24 Pitrmedha-sütra, VIII, 2; Mysore University ed., p. 386. 

25 ZDMG, X, No. 3, p. 38. 

20 Op Cits 

27 Yaska gives this interpretation; sce also Govindasvāmin on 
the Baudhāyana-dharma-sūtra, 2, 2, 9; ck. also RV, X, 40, 2b—a 
widow draws her husband’s brother in bed. 
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get brother) and certainly he was the most eligible second 
husband of his elder brother's widow. Kautilya points out 
that she may, no doubt, remarry but if she does not 
marry the person selected by her father-in-law, she will 
forfeit the right of possessing any longer the dowry received 
during her former marriage or other gifts from the father- 
in-law or husband.** The Mahābhārata also expressly 
states that °’ a woman marries her brother-in-law after 
the death of her husband. In later times Samudragupta’s 
son Candragupta H is said to have married his elder 
brother Ramagupta’s widow Dhruvadevi.*** Thus it is 
evident thac this custom of remarrying the husband’s 
younger brother continued for a long time even after the 
Vedic period. 

Though remarriage with the husband’s younger brother 
was preferred, it was by no means compulsory. The 
passages referring to widow-marriage in the Atharva-veda, 
etc., do not refer to it at all; as a matter of fact, it 


not only does not question the validity of. the eleventh 


28 Artha-šāstra, HI, 2. 

29 12, 19: att g Tama d lat gun afaa | See also 
mifaq, 72, 12; AJM, 8, 22, 5 

29a Malaviya Commemoration Volume, Early, Gupta History, 
p. 203. 
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marriage—of a woman," but also assures in  indubious. 
language that by performing the Aja pañcodana rite 
(offering a goat with five rice-dishes), a remarried woman 
and her second husband may ensure for themselves a 
lifelong union.** In the following stanza, the husband 
of the remarried wife is assured that he will be able 
to live with his wife in the same world even after death and 
the next stanza assures both the husband and the 
remartied wife that they may go even to the highest 
heaven. The Aitareya Brahmana (III, 22) stating that 
one wife cannot have many husbands together, indi- 
cates that she connot have more than one husband at 
the same time, implying thereby that she can remarry 
when her husband is dead.*2 This also has no direct 


30 V. 17, 8£; if a woman marries a Brāhmaņa for her eleventh 
husband etc. 
ar V, 1x9 S IF- 
aT qd q Aasaa facqd quu ! 
qaza a aaa carat fa gia: ou 
32 AV. ix. 3. 28-29. 
Varaatāt vata qaar qu ofa: | 
aise qiza afama eafa u 
mammai guae equae unt | 
a faumi qur a uf feaquaig u 
33 FRAT dati aga: HET: | 
See also Mitra Mišra in his Vira-mitrodaya, Adhivedana-prakarana 
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reference to the husbana s younger brother. The words 
Didhisu, Didhisupati,** Parapürva, Paunarbhava, etc. do 
not necessarily refer to the younger brother of the dead 
husband, though they undoubtedly show the prevalence 
of widow-marriage in ancient India. There are many 
instances in the Mahabharata where widows are found 


tmarried?” or widows are sought for as wives.?* Baudha- 


—WHESISTHIAEUpT RAM gazatuadifā seqq; Nilakantha in his 
Bhāratabhāva-dīpa on Mahabharata (i, 195. 29) remarks: — 
ag sia que agaaa RAAN fafeat a g anaa Cf. Tait. Samb. 
VL 6, 4 3. gafa qu à umb deaf; «di fara; 
here too a woman is forbidden to have more than one. husband at 
the same time, 

34 Kāthaka-samtritā, XXXI, 7; Kapisthala-samhitā XLVII, J: 
also found in Dharma-sūtras. See also Manu IIL 173. Manu 
seems to apply the term to the brother-in-law who is married to his 
sister-ig law after his brother's death for the purpose of begetting 
a child, if he displays conjugal affection to her (Cf. Leist, Alt- 


avisches Jus Gentium, 106). 


35 Eg, Arjuna had a son by thé widowed daughter of 
Airāvata, the Naga king. 


36 Ugrayudha seeks for the hands of Satyavati, widow of 
$antanu (Hari-vamša XX) etc. 
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yana, ^ Vasistha,"  Parāśara,”? Manu,** etc., also 
recognize widow-marriage not necessarily with the brother- 
in-law but with outsiders as well. 

The Buddhist literature, too, furnishes a large number 
of instances of widow-marriages.** 

Even in subsequent periods many widows are found 
married and their issues become powerful kings too; 
c.g., Kings Candrāpīda, Tārāpīda who successively ruled 
Kashmir in the 8th century A. D. ** and King Viradhavala 
of Dholka.** Even Vastupāla of outstanding fame, and 
exponent of the Jaina religion in later ages, was the son 


of a twice-married woman by her second husband.**- 


37 PDharma-sūtra, IV, 1, 16. 

38 XVII. 39-20; 72-74. 

39 IV, 30; 

az wa gafrā mp qfad dati 
gatas Aut wf frataā ou 

Also found in Garuda-purana, 107, 28 and Agni-purana, 154, 
z and Narada-smrti. 

qo IX, 175. 

41 Eg. Asatarupa Jataka; King of Kosala makes the widowed 
Queen of Kāšī his chief Queen. 

42 Raja-tarangini, IV, 35-42. They were the sons of King 
Durlabhaka by the wife of a rich merchant subsequently married 
by him. 

43 See Merutunga’s Prabandha-cintamani. 


44 Op.cit. 
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Hammīra of Chitor married the widowed daughter of 
Maldeo; their son Ksetrasimha experienced no difficulties 
in becoming the ruler of Udaipur.*? 

The great philanthropist Pandita Isvaracandra Vidyāsā- 
gara, while attempting to legalise widow-ntartiage in Hindu 
Society in 1856 based his evidence upon a few Smrti works 
and the Mahabharata, but the evidences adduced above 
clearly show that the widow-marriage is supported not only 
by the Smrtis but also by the Vedic literature. A widow 
is allowed to marry as many times as she likes, either. the 
younger brother of her husband or somebody else. 

Regarding the legal position of the son of a widow, 
Gautama*? allows one-fourth share of his father’s property 
to the son of a widow by her second husband. Vasisthati 
and Visnu** declare the son of a married widow fourth 
in the list of inheritors in oder of preference and 
better than an adopted son. Manu** says that a Paunar- 
bhava, son of a remarried widow, is to be regarded dm 
Brahman living by trade. This discrimination between 
the sons of the first husband and those of the subsequent 


45 Tod's Annals and Antiquities of Rajsthan. For the family 
trec of Hammīra sec Sanskrit Poetsses by Dr, J. B. Chaudhuri, 
Appeadix. 

46 Smrt, XXIX, 8. 

47 Dharma-šāstra, XVII, 18. 

48 Smrti, XV, 7, 49 Til, 181. 
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ones seems to be a later development. However, the 
Vedic literature is silent about it.*% 

Thus we have shown above that widow-marriage was 
neither prohibited nor highly recommended in Ancient 
india. The ideal was a life of celibacy after the demise 
of the partner in life, failing which a widow might either 


take recourse to Niyoga or remarriage. 


50 From the Mahabharata it appears that widow-matriage 
began to fall into disrepute in its time though it was even then, 
probably, widely in vogue. In the Adi-Parvan (104), Dirghatamas 
is said to have decreed that a woman must not marry a second time. 

51 Cf. Vatsyayana’s Kamaesiitra, 1.5.3, 


CHAPTER II 


Widow-buruing in Ancient India 

When in course of time the Indian society did not 
approve the rites of Niyoga and Widow-marriage,* widows 
became victims of a cruel intrigue against them, viz., 
the Suttec or widow-burning. The right of Sahamarana 
or dying with the husband on the same funeral pyre is 
certainly not Vedic." 

Colebroke in 1795 stated that the Rg-vedic verse, 
X. 18.7 is ‘the only Vedic authority for the rite of 
Sai .? But this view is not tenable for two reasons. 
Firstly, the reading that he accepts cannot be traced. He 
somewhat followed Raghunandana’s reading as is found 
in the Serampore edition of his works. Then Raghu- 


nandana enjoined widow-burning (Sahamarana or Anumarana) 


* For these, see Modern Review, November, 1941, pp. 472- 


473 and January, 1942 pp. 68-71. 

i Some later Sinrtikáras recognise also the Anumarana, ic. 
the death of a widow after some time as prescribed, though not on 
the same pyre, in the fire lighted up with the fire preserved from 
the funernal pyre of the husband, Pregnant widows in an impure 


state cannot immolate themselves. 


2 Miscellaneous Essays. Modern, 1872, 1, 114ff. 
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on the basis of a wholly wrong Vedic text which runs 
as follows: — 

zar âa: gadaa afisaa farg i 

gauas: grar: faxreg aadt NATA: n 
Colebrooke probably got the reading from some Bengali 
pandita of his own time who knew evidently Raghun- 
andana's reading of the last few words as given here. 
As the reading followed by Colebrooke cannot be traced 
anywhere, it is to be rejected altogether. The right reading 
is: —sfaureg saat AATA: u* 

The translations of the verse by Wilson? and Max 
Müller? is not satisfactory. The Verse should be translated 
as follows : — 

“Let these women, not widowed, having good hus- 
bands, dress their eyes with butter serving as eye-salve; 
without tears, without disease, well-ornamented, let these 


3 


wives enter the house first.’ 


3 CandeSvara about 1400 A.D., quoted the verse as the 
authority for widow-burning. Candesvara cites a corresponding verse 
from the Brahma-purana as well. So about 1400 A.D, this verse 
of some Khila Sükta not now-a-days known bcginning as such 
appears to have passed as an authority for widow-burning. 


4 Prof. Wilson's reading, /RAS., vol. XVI, p. 205, sg targa 
saat difaad | Dr. Max Müller accepts this regarding, only 


correcting Suratnā-rohantu as Suratnā ārohantu. 
5 Asiatic Researches, IV, p. 213. > 
6 Max Müller (Essays, Leipzig, r&69, II, p. 31£) who once 
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In any case, it cannot have any reference to widow- 
burning whatsoever. 

Secondly, Colebrooke takes it for granted that it is an 
appropriate mantra uttered during the funeral ceremony. 
But it is quite otherwise. The ancient authorities on 


Vedic rites such as A$valayana,* the Brhad-devatā,* the 


laittiriya Aranyaka,® Baudhayana '? and Bharadvaja,”’ 


‘thought the verse to be “eine Ansptuche an die ubrigen Frauen, die 
dem Leichenbegangnis beiwohnen und ol und Butter auf Holzstoss 
zu giessen haben” translated it as: 

*Lasst diese Frauen, die keine Witwen sind, sonder gute 
Manner haben, sich mit ol und Butter nahern. Die welche Mutter 
sind lasst zuerst zum Altar hinauf schreiten ohne Tranen, ohne 
Kummer, sonder geschmuckt mit schonen  Edelgestein" again 
translated it as follows in ZDMG., Band IX, p. XXV : —'Es treten 
ein die Frau’ mit ol und Butter, nicht Witwen sie, nein, stolzauf 
edle Manner. Die Mutter gehn zuerst hinauf zur statte, in schonen 
schmuck and ohne Leid und Tranen.” 

7 Grhya-sūtra, IV, 6, 8, The commentators Gargya Narayana 
and Hardatta Acarya differ as to the manner of salving the eyes, 
However, the women are to salve their eyes with bundles of Kuša 
stalks and then throw them to their back and then the chief 
mourners look at them with this verse. 

8 VIL 12. 

6) Vie 2. 

to Pitr-medha-sūtra, ed. in ZDMG, X, No. 3, pp. 28, x. 
21, 1I 

11 Pitr-medha-sütra ed. in ZDMG, op. cit., pp. 44.1.22, 
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prescribed it asa mantra: to be used during the Sānti 
-karman which is performed on the tenth day after death. 
When the relatives of the deceased assemble in — the 
burning ground for the Santi-karman i. e., the rite for 
the well-being of the living, a fire ts lighted up and all 
sit down ona bullock-hide. 

The chief mourner then offers four oblattons to the 
fire with a spoon made of varuna wood. All the 
relatives then rise up and recite a mantra. The women 
are then requested to put on collyrium and the chief 
mourner looks at them while uttering this verse, 

In the Atharva-veda too, the verse appears twice 
(XIle:2. XVIL3.57) AV. XIL2,3 appears among 
verses meant for ‘Santi, 1. e. the appeasing of Agni 
Kravyāt and for the consecration of the new house-fire. 
According to the Kausika-sūtta 72. 11, the verse is used 
for the preparation of the new domestic fire wherein the 
women are presented with grass-shoots dipped in butter. 
Thus itis the same rite as Šānti Karman. A.V. XVIII. 
3o GJ is used in connection with ancestral rites, The 
Kauśika does not mention its specific ritualistic appli- 
cation, Following the other schools, the verse is to be taken 


as a mantra of the Sant rite."? 


12 It is interesting that the Paippalāda recension adds another 
corresponding verse for the use. of men. 


12 
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As the various Vedic schools mentioned above to whicla 
more may be added, all prescribe the verse as an appro- 
priate mantra for the Šānti-karman which ts performed 
ten days after the funeral ceremony, -Colebrooke’s con- 
tention that this verse applies to the funeral ceremony is 
thus utterly baseless, 

Raja Rādhākānta unhesitatingly declares that the 
Rg-vedic verse X. 18. 6 refers to the Sucrec. ^ He says 
when a Sati lies on the pyre, she intimates her resolution 
to immolate herself. She is then requested with this verse 
to come back to the world of the living, but she shows 
her valour by refusing the requests of her kinsmen. 
Radhakanta cites in his support the fact that even at the 
latest phase of the Sati, the widow is requested by her 


14 


friends and relatives to live.* If even then she remains 


firm in her determination, she ts burnt to death. But this 
view i$ not tenable. 

The first half of the Rg-vedic verse, X.18.8 represents, 
probably, a relic of widow-burning that was known in the 


Indo-European period ;'* but nevertheless it shows.that widow- 


13 Journal of the Royal Asiatic Society, XVII, 1860, p. 215 f. 

14 Compare the identical fact in the last act of the Mrccha 
katika where the relatives of Carudatta endeavour to dissuade his 
wife from her resolution to immolate herself. 

15 Schrader, Pēc-historic Antiquities, pp. 399-391; Reallexicon 
der [ndogermanischen Altertumskunde, p. 958. For the custom 
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burning was at the period of the composition of this Rg- 
verse forbidden. A similar relic is also traced in the Atharva- 
veda (18.3.3)? which refers to some rescue of a young 
wife from self-immolation. In fact, this symbolical burning 
is self-evident from the ritualistic application of the verse 
itself. Thus, Baudhayana says that the wife should lie 
down on the left side of the corpse.  A$valàyana recom- 
mends chat she should be placed near the head of the corpse 
on the north side. But it must be a matter of ritualistic 
observance pure and simple as irrespective of che RV.X.18.8 


7 


we see that in a subsequent mantra’’ the widow of a 


Brahmana is asked to carry in her hand a bit of gold, the 
widow of a Ksatriya the bow and the wife of a Vai$ya the 
jewel which is offered along with the corpse of a Brahmana, 


Ksatriya or Vai$ya respectiveley.'* 


of burning widows among the Northern Indo-Europeans, see V. 
Nehn's Kulturpflazen und — Haustiers, 7th Auft, published by 
O. Schrader, p..473 E for other peoples see p. 533 ff. For the 
custom prevailing among the ancient Germans, see K. Mullenhoff, 
Deutsche Altertumskunde, Berlin, 1900, 1V, p. 312 f. The custom 
of widow-burning is found also among the primitive peoples; cf. 
Ploss-Bartels, Das Weib in der Natur und Volkerkunde, 9, Auf., 
I, p. 672 f. 

16 Harvard Oriental Series, Vol. 8, p. 849. 

17  Taittiriya Aranyaka VAL ns 

18 The -opinion of one óf the scholiasts of Asvalayana (IV, 2, 
17-18) slighly varies here. 
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The Atharva-veda'? clearly shows that the wife comes 
back to a life of prosperity and bliss with children. The 
Rig-vidhana says”® a brother-in-law (Devara) should dissuade 
his sister-in-law from ascending the funeral pyre of the dead 
husband. The A-recension of the Brhad-devata shows that 
this is the verse uttering which the younger brother of the 
husband dissuades the widow lying on the funeral pyre by 
the side of the deceased husband from burning herself to 
death.” 

Thus it is clear that all the Sūtra Texts and other Vedic 
works prescribe that the wife should lie down by the side 
of her husband and she is to be raised up and is to return 
to the world of the living.” This verse can therefore by 
no means refer to Widow-burniag. 

Again, the silence of the entire Sūtra Literature, 
Buddhist Literature, Megasthenes, — Kautilya and early 


19 XVIII, 2, 1. 20 II, 8,4. 

21 Vil, 13-15. The B-recension, however, seems to have been 
tampered with; or probably, it simply notices a later development; 
it says that the widow-burning is optional in the case of other 
castes than the Brāhmaņa. The burning of Brahmana widows is, 
however, a heinous crime. 

22 Only the later popular works such as the Paddhatis and 
Prayogas mention that “the raising up of the wife” (Utthāpana) is 
applicable to those cases only where the wives.are not willing to 
immolate themselves, 
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Stnārtas such as Manu and Yajnavalkya confirm that this 
abominable custom was not in vogue in India even in their 
times. 

There is ample proof to show that even in later times 
when widow-burning became a religious practice in some 
parts of the country, well-known Smartas as well as literary 
giants. denounced it as strongly as possible. Thus, 
Medhatithi in his commentary on Manu vehemently protests 
against the custom and considers it wholly opposed to the 
Vedas.*% Virat as quoted by Apatārka on Yajnavalkya 
1-87** also holds the same view emphasising that the Suttee 
is simply committing suicide for nothing; it means totally, 
ignoring wifely duties for which a Suttee is liable to religious 
penalties. Banabhatta opposed the custom tooth-and nail.72 

It is thus proved conclusively that widow-burning is not 
Vedic. It is not Tantrika either. 

The Tantras hold a very important position from the 
point of religious, practice in | particular. They as a rule 
denounce the  Suttee or Saha-marana rite. Thus the 
Mahanirvana-tantra*® declares the Suttee a criminal; by 
following the husband on the funeral pyte, she herself paves 
her way to hell. 


23 V. 157, 

24 Anandāšrama Sanskrit Series ed. Poona, 1903-1904. vol. 1. 
25 Kādambarī, pūrvārdha, Kale's edition, pp. 264-265. 

26 X. 8o. 
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Thus the rite of Saha-marana is neither Vedic nor 
Tantric. Ie is-at best Pauranic. 
In the Mahābhārata, chere is a single solid instance of 


*7 viz., that of Mādrī. But it is clear chat 


widow-burning, 
her self-immolation was not at all prompted by religious 
considerations, for paving the way of the husband and his 
ancestors to heaven but on personal considerations pure and 
simple. AH the sages present tried to dissuade her from 
this ignoble act. Again in the original portion of the 
Ramayana viz. Books ILIV, there is no reference to the 
Suttee rite. The instance of Vedavati's mother in the 
Uttara-kanda (17.14) refers to .a much later date. The 
burning of the widow asa religious rite did not develop 


certainly in the epic age about 5th century B.C. 


Presumably this rite came in to existence about the 
beginning of the Christian era or soon after. In the fourth 
century A.D. in Kalidasa’s Kumara-sambhava (Canto IV) 
Rat is depicted as ready to follow Madana on the 
funeral pyre. The incident in the last act of Südraka's 
Mrcchakatika also represents this age. Subsequently a few 
centuries later this abominable custom ts shown as: receiving 


the support of some law-givers such as Aūgiras,** 


27 cf. also Mahabharata, 1, 174, 44 £; XI, 26,28 f; XVI, 7. 


18, 24, 79f- 
28 MBH, 1, 138, 71-72. 
29 Quoted by Aparārka on Yajnavallkya, 1, 87. 
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Vrddhaharita,? — etc?! By the fourteenth century A. D. 
attempts seem to have been made even to adulterate the 
ancient texts such as the Mahābhārata and the Parāšara- 
smrtt. The verses *Avamatya tu. yah’. and *Bhartranu- 
fuarana-kale" etc., attributed by Madhava tn his ParaSara- 
Madhaviya on Parāšara-smrei"* are not traceable in che 
Mahābhārata. Verses IV, 31-32 of che Parasara-smra which 
advocate widow-burning somewhat contradict the last but 
one verse (IV-29). 

Raghunandana managed to find out even Vedic sanction 
for this custom as we have shown before. Instances of 
Suttee of this and subsequent times may by heaped up 
from various sources.** 

It seems that for some reason or other widow-burning 
was resorted to by Ksatriya-women, particularly for getting 


sid of the oppression of the invaders. 


30 Verse 201. 

31 Brhaspati, 24, 11; Vyāsa-smrti, ll. 52; Vijūānešvara on 
Yājūavallkya, 1, 86. 

aa IV, 32 

33 Caņdešvara's Vivāda-ratnākara, Bibliotheca Indica, pp. 440- 
445; Daśakumāra-carita, IV; Bana's Harsa-carita, at the death o£ 
Prabhākara Vardhana; and other references Kathā-sarit-sāgara, 9; 
Kalhana's Rāja-taraūgiņī, many instances, For an account of the 
latest phase of the Suttee, the travelling accounts of Foreigners in 


India are instructive and interesting, though at times exaggerated. 
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It ts significant in connection with the spread of this 
custom that some invaders such as the Hünas and the 
Scythians .considered widow-burning as religious. Scythian. 
rule in Northern India must have helped the spread of 
the Sat rite chere. The example gore lu 
particular is bound to be followed at times by the people 
at large. The other reason seems to be that some widows, 
at the moment of their deepest grief, could not think 
they would be able to live without their husbands and 
had recourse to self-immolation. Their example, con- 
sidered as noble, was also sometimes followed. By and 
by the Saha-marana rite gained popularity and public 
approbation and subsequently, religious sanction in some 
parts of the country. 

Thus neither the Vedas nor the Tantras sanction the 
Saha-marana rite. The ceremonial procedure of the rite has, 
however, been detailed in the Puranas such as the Padma- 
purana.** As such, the Saha-marana may be called only 
Pauranic, 


34 Pātāla-khaņda, 102, 67 ff. 


CHAPTER IV 
The Widow In The Vedic Ritual.* 


Miscellaneous rites 


As the Sahamarana rite is not at all Vedic, it cannot 
affect the position of the widow from the point of view of 
Vedic ritual, But it is of interest to note that even in. 
later times. widow-burning is sanctioned as an alternative 
course to be followed by those who are afraid of widowhood. 
Preference is always given to Drahmacarya'. Manu is. 
absolutely silent about widow-burning and recommends. 
Brahmacarya as the highest duty of widow. Visnu, men- 
tioning the Brahmacarya before Anvarohana, shows that he 
prefers the former to the later’. The Agni-purāņa also 
upholds che same view*. Devannabhatta in the Vyavahāra- 


kanda of his Smrti-candrikā specifically points out that a 


* Prabuddha Bharata, Feb. 1942, pp. 79-81. 
1 Cf. the Mautras she utters: quemaadifeqr, etc. 


YV r57 ul 
^ GN g aS agaaa: gÀ: | 
ag ama Zētgra, gat šā gua gl V. 150 
aa adft rer at anu eqafeddi | 
e 
aq agaga up A AMATU: V. 160 
XXV. 14. 4220-21 


& 


U3 
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life of celibacy is certainly preferable’. The religious in- 
junction that Brahmin widows should not immolate them- 
selves shows that widow-burning is not commendable excepe 
under special circumstances”. Leading a celibate life is thus 
the highest Dharma for the widower as well as the widow. 
Just as the wife 1s considered Vidhava after her husband's 
death, the widower 1s also considered Vidhava” (really, wich- 


out a wie) after che death of his wife if he has no sons of 


5 agaaa anaga aa BrEZUESOD, U 
6 The B-recension of the Brhad-devata, ed. by Macdonell, 
VIL. 15: aujarfaatat a atasi waa art Padma-purána, 
‘rsti-khanda, XLIX. 72-73. 
a aAa ga nal armel AANA 1 
asya aturgnadītasīt u 
adaa saaana siat ATT: AY Sv | 
qud s agea wp fx arfāgzdu: n sprang sara— 
MRAN Alea BA da SD EITA | 
IEEE aa weal a atl aagī waa ll 
Hārīta, Gautama, Angiras, and Vyasa recommended Sahamarana 
for all widows except Brahmanis. In much later times, however, 
the rule became somewhat relaxed; see Apararka on Yajfavalkya, 


x. 87; Madhava on Parāšara, IV. Bila cic 


= 


7 For the etymological interpretation of wa sec Yāska, Hl. 15 
—faaqaagi | fraangfa aāfau: afa ar ga af agana 
afgatufgaat | As wq means yqsq, both man and woman, the 
husband is fqqq when he loses his wife. 
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excellent behaviour, versed in the Sruti, etc.” The lot. of a 
widower is as unfortunate as that of widow; it 1s the losing 
of the equal half of life that renders either of them equally 
unfit for religious observances unless otherwise authorised. 
Just like a widow, a widower, too, is debatred from all 
religious affairs.” A widower is not entitled to be entertat- 
ned in the Sraddha ceremony, just as the widow 1s not 
entitled to cook food for ancestors during the Sraddha.*® 

In the Vedic ritual the rights of the widower and the 
widow are perfectly counterbalanced. The surviving half 
performs the funeral and Sraddha ceremonies for the depar- 


ted half, provided the two have no children." In case of 


8 Smrtinam Samuccayah, Ānandašarma Series, p. 93, verse 

po 
JEA ur qu Wm faa TAGJA: | 
faqafatar arar a qued uafeafa u 

9 Op. cit, verse. 77, II uade: udzāg alga 
Widows are not allowed to participate in sacrificial matters, speci- 
aly in wedding ceremonies (Sāūkhāyana-grhya-sūtra, 11. 5; 3. 
12. 1.) Old Brahmin women, however, have some access as they 
are taken into consultation (ibd., 1,14.8) in cases of doubt about 
rituals. 

IO Pāraskara-grhya. sūtra, P 437 ofthe Bombay edition, 1.8.9; 
Rsyašrūga and Jabala quoted in the Sraddha-sütra-kandika, op. CHAT 
p. 442. 

11 Sraddha-siitra-kandika, Paraskara-grhya-sütra, Bombay edi- 


tion, p. 462. I. 18. Smrti-candrika, Sráddhha-kànda, P. 9 id 
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their death without any issue, only the Ekoddista Sraddha 
is performed for either of them.’? Even though they have 
children, either of them is to offer water-libation to the 
departed one.'* Either survivor (he or she) performs the 
ancestral rites to appease the ancestors. The rights of the 
widow are by no means curtailed as she can offer Sraddha 


to both sides, her husband's as will as her pazents’,** 


just 
as the widower does; the manes (Pitrs) too, are six in 
number as usual in Sraddhas unless the Sraddha is an 
Ekoddista one. She also perfoms four Parvana Sraddhas 


in the sacred places or on the Mahālayā, etc.; and herein, 


etc. Šrāddha-mayūkha, p. 20; also p. 24, gar yaaa qat qaid 
aarata etc; Šrāddha-kriyā-kaumudī, p. 456, 1.7. £; also p. 459. 
1.18 f. qÑ and particularly. L 30 f, Šrāddha-viveka, greafēg, etc. 
arife ofa: galu wai ada T etc.; also p. 462, 1. 17 and p. 
464. 1. 8. ŠSrāddha-maūjarī, Ānandāašrama Sanskrit Series, vol. 


LIX Poona 1909, p. 110, gēfta tē g etc. Karma-kanda-pradipa, 


Bombay 1921, p. 425, udargfadtaeu, etc. ete 
12 Šrāddha-mayūkha, Collection of Hindu Law Books, vol, 


XVII, p. 25, afretat, etc. Šrāddha-kriyā-kaumudi, p. 462, 
zía artušggut agagazgā wu, ctc. 

13 Šrāddha-kriyā-kaumudī, p. 456, I. 14. cf. Sraddha-mafjari, 
Poona 1909, p. 117, agar4 fāgar qat, etc. 

14 Sráddha-manjari, p. 115, aug wafafava: piece ete. 
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too, she worships the ancestors of both sides."® Just as in 
the case of the widower, all the male ancestors are worship- 
ped along with their departed wives, if any of the ancestors 
has one half still. surviving, she does not reckon the other 
half asa mane but worships the immediately preceding 
three as manes along with their deceased wives. The 
ritualistic procedure or Prayoga that she follows is exactly 
the same as that of the widower.*® She is not debarred 
even from performing the Vrddhi Sraddha'’ which very few 
persons are entitled to perform. Thus while performing a 
Sraddha, she uses an upper garment asthe third sacred 
thread hanging over her right shoulder, and she herself 
perfoms all rites pertaining to the Samvatsarika or other 
Sraddhas.* In an Ekoddista Sraddha, she performs all 


the rites up to the Samkalpa and may then permit a 


15 Op.cit, p. 115, Rat Taq, etc, 
16 Cf. the ‘Prayoga’ as has been given in full in the Srāddha- 
mañjari p. 115. f. 
17 Sraddha-manjati, op. cit, afe fayat, etc. Ch qraqda- 
aifa-gafa as quoted therein. 
18 For this and the following details, see op. cit., p, 117; 
aag aafaa: afigeqeda a i 
tagat mAg querer u 


Smrti-samuccaya; also quoted in the Sraddha-manjari, p. 1:5. 
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priest to complete the rest on her behalf.? Of course 
she may herself perform the whole ceremony if she likes. If 
she permits a Brahmin to petform it, she alternately puts 
on the sacred thread on her left or right shoulder just as the 
priest does*®, [n the ritual literature nowhere is there any 
suggestion to debar her from performing any rite that a 
widower may perform. 

During the lifetime of the husband, the wife is not 
required to fast nor is she entitled to observe any rite in her 
own exclusive right, just as che husband also cannot do so 
in his own. But after the death of either of them they 
perform several rites as mentioned above, apparently 
separately, but really che rites are performed for the acquire- 
ment of religious meric by them both, and neither of them 
is entitled in chis. lifetime or after the death of either to. 
perform any rite for individual good. In her lifetime as well 
as after her death the wife is the only religious partner of 
the husband. The widower cannot disgrace his deceased 
wife in any way; on the other hand, her memory is to be 
cherished throughout the rest of his life in all religious 
matters. f 


The above principle is also upheld by the Puranas, 


rg ṣa mauaa Raa d aa aaa afa- 


ugue FÅ afafa i 
20 Šrāddha maíjari, p. 113. 
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according to which, after the death of either the husband 
or the wife, he or she should, apart from observing the 
tités mentioned above, also observe the Triratri-vrata, che 
vows for gifts, sacred bath, etc., the EkadaSi-vrata, Dvadasi- 
vrata as well as the Trayodaást-vrata?' for their common 
good. 

Such stringent rules as are found in the Suddhi-tattva of 
Raghunandana, Yama-samhita (5.53) etc. are only latet 
growths, not at, all warranted by the Vedic custom. These 
rigidities were not known in the Vedic days, when women 
were shown every possible consideration in social as well as 
religious matters. Regarding tonsure, it may be noted, 
that it must have evolved at a very late period. The 
Mahabharata (27 10). che Brahmavatvaratapurānņa 
(83.101), etc. do not advise the widows to shave off their 
heads; in the former, widows are found arranging their 
hair, whereas in the latter they are simply advised not to 
dress it. The Sambhu-samhita, Hayagriva-samhita, and 
Manu-samhita?? (not the Mānavadharma-sāstra) are strongly 
opposed to the observance of this rite, Vedavyāsa (1:53). 
Mādhavācārya, Anantadeva, etc., who support this, are alk 
later authors whose opinions do not count against the Vedic 


authority. 


21 Skanda-pūrāņa, Kasi-khanda (Vangavasi ed.). p. 2072 ff. 
22 Indian Antiquary, vol. HI, pp. 136-137. 
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Thus it is shown that from the ritual point of view 
both the widower and the widow are, no doubt, under 
certain obligations, but none is more handicapped than the 
other from the social and religious points of view. Failing 
in cherishing the memory of the other half for the rest of 
life, either may remarry; but such marriage is of no religious 
tmportance whatsoever. The rites performed by or for 
them are just the same as in the Vedic ritualistic literature; 


there is no connivance at or partiality for either party. 


CHAPTER V 


The Mother 


The Vedic Ritual shows that the Mother and the Father 
are one and the same in Life as well as after deach, but so 
far as the children are concerned, they are to respect their 
Mother a thousand times more than they do their father. 

If the Mother really becomes One with her husband by 
means of the Marriage and Cathurthihoma Mantras,’ 
how can it be proper that her Sapindikarana should be 
performed with the mention of her father’s Gotra and not 
her husband's? 

Āpastamba” says the young of the Cuckoos, depending 
upon others for livelihood, return to their parents after 
perfect development; so do women after their death. At 
the end of a year the son should perform the Sapindana for 
the mother with the Maternal grand father as the mane 
just as he should perform for the father with the paternal 


grand father, says ŪUšanas.* The Bhavisyapurāņa* says the 


1 Commentary on Gobb, GS., p. 355, 1. 10-14. 

2 Hemādri, Parisesakhanda, p. 1654. 

3 This verse occurs in the Brahmandapurana and has also 
been quoted by Krsņamišra in the Sraddhakasika, Par, GS., Bom. 
ed, p. 499, 1. 14 and also by Šūlapāņi in the Sraddhavivekasam- 
graha, p. 265. 1.12. 

4 Hemādri, op, cit. 


~ 


15 
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offerings should be given to the mother with the mention 
of her father’s gotra, not her husband's; in birth as well as 
in danger women resort to their fathers. 

The opinion of these Authorities ts, however, clearly 
opposed to that of equally outstanding Authorities. Accord- 
ing to Yama, the Sapindana of the mother should be 
performed with the mention of her busband’s Gotra and 
name. Harita? says the woman loses her father’s Gotra in 
the seventh step during her marriage; (so) the offerings of 
cakes and water to her should be made with the mention 
of her Husband’s gotra. Brhaspati, as quoted by Hemadri 
in the Sraddhakalpa,? says the woman should be offered 
the cakes and water in her husband's Gotra. 

The disputed nature of the question becomes still more 
manifest when the same USanas is found quoted by both 
the schools of thought. He is found on the side of the 
latter school when he says *'Ekatvam sa gata bhartuh pinde 
gotte ca sütake.  lasmad Udakapindau tu bhartrgotrena 
nitvapet; She has been One with her husband in Pinda, 
Gotra, 5ütaka; therefore, the offering of cake and water 


should be made to her in the Gotra of her husband.” 


1 The comparisons that the Purana gives in this connection 
are marvellous. 

2 Hemādrti, p. 1651. 

3 e 1651; also Šūlapāni in the Sraddhaviveka, p. 256. 
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The Antyestyarka! says in connection with che 
Sapindanaprayoga **Matuh sapindikaranam...amukagotrabbip 
asmatpitamahiprapitamahiveddhaprapitamahtbhih...,, sapindi- 
karanam karisye". Here, “Amukagotrabhih: with all of 
the Gotra IN. IN." shows that the Mothers all belong to the 
same Gotra. Unless they all belong to the Bhartrgotra, it 
cannot be expected that all the three Mothers would have 
the same Gotra, because all of them are not likely to belong 
to the same Pitrgotra; as coming from different families, 
it is only likely that their Pitrgotra would vary. Therefore, 
the Mothers have their Bhartrgotra after death. 

Narayana Bhatta in his Antyestikriyāpaddbati” says in 
regard to the Sapindikarana of the mother (the sacrificer 1s 
to make the Samkalpa like this): <I shall mix together the 
water of the vessel consecrated to the Preta of Ganga of the 
Bharadvajagotra with that of the Arghyapātras consecrated 
to Krsnada, Venida and Narmada? (all) of the Bhāradvāja- 
gotra, the mother, grand-mother and great-grand-mother of 


the husband of the Preta respectively, who represent Vasu, 


y 5.66 19. Eo 57 1 nis alsa lF. NEPOS 

z Po 1078n KA i 

3 "Da" is always to be added as a suffix to the name of 
females whenever they are used. in Rituals, Man. GS., p. Box 
I-14. 
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etc. ! Here, too, the Mother, who is a Preta now and all 


the three mothers-in-law ate addressed as “of the Bharadvaja 
Gotra.” Because of the reasons mentioned above, the Gotra 
used here cannot but be the Gotra of their husbands. So 
they cannot but belong to their husband's Gotra. 

The Maiden walking round the Fire in the Sakamedha 
Ritual expresses her ardent desire to be severed from her 
father's family and Gotra and be parmanent in the husband's 
Gotra.? 

The Smrti? says that by means of the Mantras uttered 
during the Caturthihoma the wife unites with her husband- 
skin with skin, flesh with flesh, heart with heart, senses with 


senses: therefore, she belongs to his Gotra. — Brhaspau* lays 


1 The mother of the husband represents Vasu; his grand- 
mother the Rudra; his great-grand-mother the Aditya. Their 
husbands, too, represent the same deities. This also shows that 
the husband and the wife are One Soul and cannot have different 
Gotras after death. 

2 See Mahidhara as quoted in part I, p. 10 of this Thesis. 

3 Gobb. GS., Bib, lad., p. 355. 1. 10-11. 

4 Hemādri, Sraddhakalpa, p. 1651; 


agdidiaacatg atanan ea: az 1 

THATS aa aiaga iit u 

qifargfargr azar: AIATZ: 1 

aain ardui xx fgqstqxeu: ou 
Šūlapāņi, op. cit., p. 265. 
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particular stress on the Marriage Mantras in this connection. 


And in fact the Marriage and Caturthīkarma Mantras are 


decisive in this matter. ‘Your heart is my heart and my 
heart is your heart -these sanctifying and soul-stirring 
Mantras would be meaningless if the Sapindikarana of the 
mother is performed with che mention of the father’s Gotra. 

So the use of the Mātāmahagotta during the Mātrsa- 
pindana is rather an accident than a rule. 

Baudhayana and Y ajfaparsva as quoted by Šūlapāni in 
his Sraddhavivekasamgraha! recommend the use of the 
Mātāmahagotra if the Sapindikarana is performed by the 
son of a Putrikā. He should invoke with the first cake 
(Pinda) his mother, with the second his mother's father, 
with the third his mother's father’s father. A daughter is 
made Putrika for che benefit of che father; she is given in 
marriage on the express condition that the children she will 
produce will perform as his own children all che religious 
rites, 

Vyasa” says, no doubt in this marriage, too, (i.e. of a 
Putrikā) the wife becomes One with her husband after her 
marriage, but as soon as she produces a child, she ceases to 


be One with him. 


t P. 265, r 15-16. 
2 Op. cit., Hemadri, p. 1656. 
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According to Vrddhašātātapa" the Sapindikarana of 
the mother married in accordance with one of the base forms 
of marriage (asuradi)” should be offered in her father's gotra. 
The Srāddhamayūkha* cites the Authority of the Micaksara, 
etc lia support of this view. Hemādri in the Sraddhakalpa* 
says that as in such a case the daughter is not offered to 
the bridegroom by the father of his own accord after the 
relinguishment of all his claims, she cannot be forcibly 
taken out of her father’s family and Gotra. Satatapa says, 
her Sapindana should be offered with her mother, grand- 
mother and great-grand-mother (on the father’s side). The 
Madanapārijāta,* too upholds this view. Hemadrt is of 
opinion that the Family Tradition should, however, be 
followed, and if it is in accordance with the Family Tradition, 
the mother’s Sapindikarana should be offered along with the 
utterance of the Gotra of Maternal grand-father. It will be 
seen in this connection that these Authorities mention this 
rather as a concession than as a recommendation, and as 
such, it is only a Gaunadharma. 

The mother by all means retains her husband's Gotra 


and remains One with her husband after death, but deserves 


1 As quoted by Sraddhakasikakara, Par. GS., Bom. ed. p. 505, 
Lads 

2 See Introd, J. B. Chaudhuri's Samibandha-viveka. 

3 Pe 00, i . 47655. 1. 

anno 115. 6 Sraddhakalpa, p. 1656, 1. 
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preferential treatment from her children for the pain she 
undergoes during the pregnancy and in rearing them, and 
most probably, for the incomparable love and affection she 
has for her children which the father seems to develop in 
course of association with the children. The Love of the 
mother towards children is spontaneous and natural, and is 
aot based on any earthly selfish end. The Mother is the 
embodiment of all Blessings from Heaven, all Hope, Ambi- 
tion, and Devotion on Earth;’she is the Sum Total of all 
Religious Merit for the child, as it were. 

From the beginning of her conception, the mother 
undergoes a series of samskaras for various purposes, but - al- 
ways with one object in common—the welfare of the child. 
In the prebirth samskāras the father no doubt joins, but as 
these are Strī-sarnskāras, his participation signifies nothing 
more than helping the mother in the proper performance 
and observance of these rites. His service is dispensable in 
as much as in his absence the brother-in-law or some body 
else may join in the performance in his stead; but someone 
must help her as she, during her pregnancy, 1s ritualistically 


impure and cannot be supposed to offer the oblations, etc." 


I Sams. RM., p. 813, r. tot; Drab GS., ii. 18; Kumārila, 
p. 291, I. 12-13; for the injunctions the mother has to follow 


during her pregnancy, see op. cita p. 815, 1. 144 ff. 


192 THE POSITION OF WOMEN IN THE VEDIC RITUAL 


In the fourth month" of her pregnancy? she has the rite 
for securing the safety of the embryo performed. Her 
limbs are besnieared with a salve of clarified butter along 
with the utterance of prayers? for having all sorts of mala- 
dies removed from every part of her body. According to 
A$valayana as quoted in the Sam May.,* she remains 
lying in che shadow of che Fire-shed and a kind of herb 
named Ajita is put into her nostrils. Saunaka? mentions 
while she remains in the above-mentioned place, a girl 
(kanya) should press some dūrvā-grass in the stones along 
with the sprinkling of water and get the Juice out of it, The 
husband takes it, touches her, and murmurs the Prajavat* 
and Jivaputra’ hymns. Having stood to the west of the 
wife he now pours into her right nostril the Dūrvā juice 


in such a way that it passes into her stomach. She then 


1 Also not mentioned in the Āgnivešyasūtra, Trivandrum, 40. 

2 According to the Vaijavapagrhya as quoted in the Samskara- 
mayukha, p. 20; and the SamMay,, itself, this Anavalobhana may 
be performed together with the Pumsavana or soon after tt. 

3 According to the Sank. School; RV., X, 863; cf. Sams. RM., 
vol, II, p. 820, 1, If. 

4 Inthe GS., he simply refers to some Upanisad, Saunaka 
mentions this rite has been mentioned in Yajūopanisad, F. 23. 

5 MS. Buhler, 4785 (L.O.L.), F. 24. 

6 dsv. GS., l, 13, 6; cf. Ap. GS., II, i, 13; Hir. GS.. L, 25, 1. 

7 div. GS., f, 13, 6; cf. Pār. GS., I, 5, Il; Hir. GS., |, 19, = 
Ap GS., Il, 5, 2. 
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sips water and keeps on touching the husband while he 
offers che oblation. Then the husband touches her heart 
with his (right) palm and prays for long life and welfare.’ 
According to Saunaka, this rite should be repeated in each 
pregnancy. 

She takes particular care that the embryo may develop” 
and not fall. If there is any miscarriage,” the husband 
strokes her body from the navel upwards with wetted hand 
and prays for the long life of the mother as well as of the 
child. 

In the third* or fourth? month of her pregnancy or 


even later® she observes the Pumsavana rite. 


1 Yat te susime hrdaye hitam, etc. This Mantra 1s also used 
during the Simantonnayana, cf. Par. GS. I, II. 9. 

2 Sams. RM., p. 819, 1. 24ff. 

3 Op.cit, p.920, 1. 71 Hir. GS., 2.2.7, also quoted in 
op. cit, 

4 Gobb. GS., 2, 1.6; Kbād. GS., 2.2.17; Pār. GS., 2nd or 3rd 
month; Var. GS., XVI, 5, p. 45 of Vira's ed., Kumārīla: 4th 
month during the first pregnancy, 3rd month in others; Jaim. GS., 
I, 5; 3rd month in the first pregnancy, 4th in others; Bhar. GS., 
1,22 (p. 22) 3rd month or beginning of the 4th; Sams, RM., 
vol. 2, p. 811 IL 3rd month; Vaijavapagrhya, as quoted in the 
Samskaramayükha, p. 20: 2nd or 3rd: Jatukaranya, op. cit., 
2nd or 3rd. Saunaka, F, 23, 2nd or 3rd. 

5 Vaik, GS., HI, IF. 

6 Kaātb. GS., 32,2, p. 134: Devapala, 8th moth; Brahm., 
7th or Sth; Aditya, 8th month. Ap. GS., XIV, 9; Baudh. GS., 
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The earliest reference to the rite is found in AV. Here 
in BUE. 23 a charm has been prescribed wherein an arrow 
should be broken over the mother’s head for procuring the 
child as desired. According to VI, IL? a rite for Pumsavana, 
fire is generated between Sami and A$vactha and is variously 
applied to the pregnant woman. The AV. also prescribes 
a ritual? to be offered with an oblation in the lap of a woman 
desirous of offspring; in other places a different ritual 
has been described. 

According to the Vārāha school, she is wrapped up in 
an unwashed cloth, and the powder of the Nyagrodha 
shoot is poured into her right. nostcil. Then the husband 
touches her right abdomen with the prayer for the fulfiment 
of the object. 

According to the Kathaka school, Sthālīpāka oblations 
and Homas are offered thrice to Agni, Indra and Visnu for 


having the child as desired. 


I. to, if (p. 29) whea the pregnancy has become visible. cf. 
various authorities quoted in the Samskāramayūkha, and Sams, 
RM., op, cit, For the expiation to be made if the proper time 
expires, see Dra. GS., IL, 24; c£. Rudraskanda on Dra. GS.. H, 13. 

1 Cf. Kaus, 353 

2 Cfi Ks 35o È 

3 VII, 17, cf Kaus., 35, 16; VIL 19, cf. Kauś., 35, 17. 

a 105-235 VL IL, WE 17; 79: 
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Vaikhānasa says she should sit, during che performance 
of the rite in the forenoon, to the west of the fire. The 
husband gives her some barley-corns mixed with mustatd- 
seed or their substitute, beans and grain-corns. Her belly 
is touched after which she partakes of the threefold food, a 
mixture of equal quantities of milk, sour curds and melted 
butter. 

Bhāradvāja says a maiden should pound a Nyagrodha 
shoot in the mill-stones ; chis pounded shoot should be 
poured into her righe nostril when she, to the west of the 
fire, keeps her head up towards the east. She reciprocates 
her husband's wish for having the child. 

According to Hiranyakesin the husband should give her 
a barley-grain in her right hand and two mustard seeds, or 
two beans on both sides of the grain and pour a drop of 
curd on them which she eats. The following ritual is che 
same as in. Vaikhanasa. The Baudhayana school prescribes 
quite a different ritual.” The husband first offers oblations 


with cooked food and then oblation with clarified butter 


1: The place she occupies and the position she takes have been 
variously mentioned. Place: Āšv. GS., 1, 13.5: in the shadow of 
a round apartment; Gobb. GS., Il, 6, 10; to the west of the fire; 
Ge Am CS 1a ing Dia. GS, 1) 2a Pesiwioms r, Ge Mie 
1,2, 6: she keeps her head on the root of an udumbara tree; 
Ap. GS., 14, 11: she lies On her back. 

2 1, 10, Wi po 20k 
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with prayers for children." Then he anoints her face 
four times with the remnant of clarified butter along with 
the utterance of the prescribed hymns.” According to 
the School of A$valayana as described by Kumarila? and 
Saunaka,* she should, after her bath and wearing two 
washed clothes, adorn herself with garlands, etc., and also 
observe the rite Kautukabandha.? The husband now begins 
to offer the oblation. After the Anuyaja, she sips water, 
sits with her face towards the east to che right side of the 
husband and keeps on touching him while he finishes 
oblation. Then she washes her (right) hand, stretches it 
and touches with it two beans and one barley mixed with 
curd. The husband asks her thrice what she is drinking, 
to which she replies thrice “Giving birth to the child (as 
desired)". She now drinks the curd together with grain- 
corns and the barley and sips water; she twice drinks the 
curd. She again carefully washes her mouth.? 

According to Gobhila and Khadita she should sic, after 
her bath and dressing, on the Kuša grass pointed north- 
wards with her face to the East. The husband stands 


behind her and touches her uncovered navel with his hand 


nafetgttai, etc. 

Tait. Samb., II, 2. 3, 4. 3 Grhyakārikā, 1, 5, p. 269f. 
MS. Buhler (LO.L), 4785, F. 85. 

This rite has been described in this Manuscript, F. 19f. 


Las! 


Am A N 


For the significance, See p. 231 of Grhyakarika, 1. 4-5. 
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stretched over her shoulder.! The husband now puts into 
her nostril che Nyagrodha shoot which was purchased in 
due form and pounded beforehand by himself? or a young 
girl? ora student or a wife who is keeping a vow, ora 
Brahmabandhu. 

According to Jaimini* she mutters, after she has been 
offered the beans and barley together with a drop of sour 
milk, che prayer for having the child, female or male as 
desired on this occasion, and also for bringing forth together 
with her husband long lived children (on later occasions). 
Then she fastens with two threads, one white and the other 
red, a Nyagrodha shoot having fruits and bears it on 
her neck. | 

According to the, majority of authorities, she should 
perform this rice in each pregnancy.” 


1 Gobb. GS. IL 2, 6; Kbad. GS., Il, 2, 19; cf, Mantra 
Brāhmana, 1, 4, 8. 

2 GE Sans 1, 20,3; Bir, GS. IU Ky 23 © 

3 Kbād. GS., lÍ, 2, 22 mentions Brahmani instead of a 
Brahmabandhu; cf. Gobhila IL 6,9. Cf. Æp, GS., VL 14, 11; 
«A girl” only. 

A ik ga l 

5 Compare the Commentators on Par, GS., 1, 14; Samskára- 


mayükha, p. 20, etc. 
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In the 3rd or 4th month" or later? the Simantonnayana, 
the rite of parting the hair, is performed? for her. 

In the morning she is bathed with water mixed with 
all the auspicious things (Māngalyah) and dressed 
excellently.* According to Gobhila, she should, after her 


dressing, talk witha Brahmana. When the rite begins, 

1 Āgnivešya-grhya-sūtra, Trivandrum, 1940, D CEIEIDIEE SE 
niks 

2 Kath. God p 129. ardemontl Van GS IO), gih och 
or 7th; Asv, GS., Hir. GS., Bhar. GS., Baudb. GS., and Ap. GS., 
4th month; Gobb., GS., 4th or 5th; Dra. GS., (II. 24), 4th or 6th; 
Par. GS., oth or Sth San. GS., 7th; Vaik. GS., 8th; Jai. GS., 4th, 
6th or 8th; Man. GS., 77, 1. 1. 6th or 8th; Kumārila (p. 271), 
4th; Samskarapaddhati, p, 53, any time beginning from the 4th 
month till the end of the pregnancy; Vaijavapa, as quoted in 
Sams. RM., p. 820, 4th, sth or 6th; Yajn., 6th or 8th; Atri, 8th or 
gth; Sankha, when the foetus quivers till. the birth of the child; 
Brhaspati, 4th, 6th or 8th (Solar month); for other Smrtī Autho- 
rities, see p. 821, Sam. SRM., Prayogaratna, F. 68, 1.7, 4th, 6th 
or 8th; Karmakāņdapradīpa, F. 67a, 1. 4. 6th or 8th. This rite, 
according to several Authorities, need not be performed on each 
occasion of her pregnancy; Samskarapaddhau, p. 53, 1. 6-7. 
Paraskara and his Commentators think it should be. For this 
difference in opinion, cf. Samskaramayükha, p. 21. 

3 Ck Aditya’s note on Laugaksi’s Text "Kārayate”', Kath. GS., 
p. 129 F. 

4 Var. GS., p. 45, 1. 12; Dra. GS., Il, 25; she should be 
clothed by the husband. According to Vaikhanasa, she should be 
adorned and perfumed, P- 44, 1. Il, 
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she, according to several schools, sits to the west of the 
fire with her face to che East!; according to others,? behind 
the fire. According to $anGH.,? and JatmGS.,* she should 
keep on touching the husband while he offers che oblation 
along with the utterance of the Mahavyahrtis. 

According to the Kathaka and the Varaha, the husband 
should first loosen all her hair and rub thereon his hands 
anointed with butter. Then she should part her hair with 
a porcupine quill having three white spots ora Sami-cwig 
having leaves. According to Laugaksi,? her hair should 
be dressed in two side-locks with a thread, partly blue and 
partly yellow. According to Brahmanabala, the one on the 
right side should be dressed first. The Varaha prescribes 
also the use of a woollen string for the purpose. 

According to the Vaikhānasa school,* the porcupine 
quill with three white spots together with several objects? 
is to be placed on the parting line of the hair which is 
smoothed later on by the husband with the quill. 
Baudhayana* says after her hair has been parted, some 
Barley-flowers should be fastened to it. Bharadvaja® 


also gives a similar ritual as Vaikhanasa, but adds chat after 


e. g. Āgnivešya-grhyu-sūtra, p. 46. 


I 

2 Bass. 3 Varm Gos 3 Miar, Gs. 

3 Ix A EI 5 Kath. GS., p. 132,1. 19. 
© I, 2s DM. 7 For these, see Text, op. cit, 1. 10.. 


8501975. o 219p 25 
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the parting of her hair all the materials used for the Ricual 
should be placed in front of the fire, so also three rice mixed 
with sesamum and a water vessel. She is required to look 
at each of these and to answer, on the husband's 
question, what she sees, that she sees “Children and 
Cattle", One of these (three) rice should be used in feed- 
ing Brahmanas, one for Brahmanis and the other she 
should eat together with sons or daughters as desired. Just 
like Baudhayana, Apastamba! also says that a few barley- 
shoots should be tied to her hair, but adds that she should 
keep silent till che stars appear and before she speaks it 
she should go along with her husband towards the East 
or North and murmur the Mahāvyāhrtis. 

According to Jaimini,” she should be made to sit on an 
excellent seat or on a mattress of Eraka grass and her hair 
should be parted from the beginning of the forehead to the 
top of the head. Her hair should be adorned with flowers. 
The husband. asks, after having filled a vessel with water 
mixed with gold dust, what she sees therein, and she answers 
she sees Children, Cattle, good luck for herself and long 
life for her husband. 

Like Jaimini, A$valayana also recommends that her hair 
should be parted: just from the front, but others think chat 
the parting should begin from the middle. Some other 

1 I4, 7-8. 

2 1,7, P -7s 
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material chan che porcupine quill’ might also be used,” but 
this material, according to Sānkhāyana,” should be left in 
her lap. 

According to Pāraskara,* Sankhayana? and Gobhila,® 
the husband should tie an even number of Udumbara fruits 
on a string and fasten it to her neck with the prayer chat 
she might be “Fryicful’’, He does so before the parting; so 
it seems that during the parting of the hair he touches 
the string on her neck with che left hand while he does the 
parting with the righe.” 

The Min. GS.? mentions a rite to be observed in che 8ch 
month of her pregnancy in which she should be bathed with 
water mixed with. fruits. After she is dressed with unwashed 
cloth and adorned with scented flowers, the fruits should :be 
kept hanging on her neck in the form of a necklace. 

When the mother ts about to be .confined, ceremonies 
for easy delivery? are performed. According to the 
Vaikhanasa school the. lying—in room is to be fumigated 


io quar wae fafasageteaagy gadāfā, ĀpGs. 6.14.3. 
2 Viratara wood,—Udumbara branch or Sami branch; cf. 
Par. GS.. 1, 15,4; Gobb. GS., 2,7,6; Drab. GS., I, 25; Kath. 
GS., and Var. GS., mentioned above. 
122, 9. 4 OS Lo ip Oo 5 GS., 1, 22, 10. 
GS., 2,7,4. 7 C2 San. GS., 1, 22, 8; Hir. GS., 2, 1, p: 
1, 16, p. 79; Astávakra, 1, cf. particularly, 1. 9. 
Cf. Devapala and Ādityadaršana on Kath. GS., P. 136, 3É. 


O œ DAW 
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before! she enters.” Sankhayana® says it should be salved 
against demons. According to several B, YV | schools, a 
water vessel is placed near her feet and one Turyantī-plant 
near her head.* After her entrance into the room, 
Vaikhanasa says, three or four skilled women should rub 
her. According to the SatGS., ApGS., DharGS., and the 
ParGS., che husband should touch her on the head and 
sprinkle her. — Hiranyakesin says che husband should touch 
her belly and stroke her body from above downwards. 
According to the Kausika Sūtra* four mufja stalks are to 
be placed on.her head with the points towards the East and 
four reed-stems with points towards the West in case any 
evil omen be manifest, her right hair-lock may be washed. 
The husband should loosen her girdle after the womb has 
been dissolved, says Vaikhanasa. Laugaksi® says when she 
is about to give birth, the husband should touch her head 
with his wetted hand and then proceed downwards to her 
heart along with the prayer for safe delivery. The 

1 ApGs, 14.13— fq gaan 

2 GS. Ill. 14. According to the Padmapurana, as quoted 
in che Samskaramayükha, the rcom should be well-built, auspicious, 
and either East-facing or North-facing. 

3 GS., 1, 20, The Padmapurana; while entering she should 
be protected on all sides. 

4 Ap. GS, XIV. 14; Sati CS ewe 2,8; Bhar. GS., 1,22, 
p 22, I. 14; Vaikb. GS., II, 14, p. Ac 1. 14£. 

5 33} ^ 6 Kath. GS., p. 130, 1, gi 
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Samskaramayükha! quotes the Padmapurāņa to show that 
for easy delivery some powder of the Eranda root mixed 
with clarified butter should be rubbed on her back. If the 
child does not come out a Visalya is squeazed out on her 
secret pacts which are also fumigated,” also the root of 
yellow jasmine should be placed near her feet and in her 
hands. 

For the safe coming out of the after-birth (Jarayu), the 
husband offers his prayers; in case of delay the husband ts 
enjoined to sprinkle water on her head.* 

If the child dies during birth, certain special rites are 
observed for the good of her as well as her dead child.” 

As soon as the child is born, a fire is lit up,* one of the 
reasons being, most probably, che smoking of the child. 
According to Gobhila,” she should not be touched by her 
husband until ten nights pass. 

During the Jātakarman the father bathes the child in 


lukewarm water and places him on her lap along with 


īp 22 
2 For the materials used, see Vaik. GS., IIT, 14, p. 45, 1. 11. 
3 AV. 1, 11.4. This 4V. hymn 1. 11, seems to be the 
earliest Ritual on successful child-birth. 
4 Ap. GS., XIV, 15. 5 Kaus. S., 34; 3%. 
G S GS), T, 25,4: KAn GS n 1 23; Va UE 2 SR 
18> HURES yey 3.44. dp. GS., 993.22. 
705 
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prayers for the child's long life and immuntty from diseases.! 
Then he expresses to her his wish that demons may not do 
any harm to the son and that she may become wealthy and 
live in prosperity.” According to Pāraskara,* Vaikhānasa,* 
Manuf aud Laugāksi,* before the breasts are first given to 
che child for sucking, they are to be washed by the father. 
Before washing the mother is promised Ida, daughter of 
Mitra and Varuna and a strong woman giving birth to a 
strong child; he prays also for more strong children. The 
right one is washed first and offered to the child along with 
the prayer for a long and joyful life for him.. Similarly, 
che left one. The father then touches both the breasts with 
the wish that the child may not suffer or cry when parents 
touch him or speak to him.’ She is commended to the 


protection of the Water by means of placing a water-jug 
neat her head.* 


1 Vaik.GS., lil, 15, Hir.GS., II, 3, 10, Baudhb.GS., I, 1,9, 


2 Hir.GS. Il, 4, 2; Bbār.GS., 1, 25, p. 27, 1, 4. 

3 65.1, 16, 19. 

4 GS., IH, 15. 

5 Man.G$., 1, 17,7, P- 82, 1. 4-5. 

6 Kath.GS., XXXIV, 5, p. 138; for Devapala, see 1, 23-24; 
Adityadaršana, p. 139, 1. 6f. " 

7 Par.GS 1, 16, 20-21; 4p.G5. XV, 5; Hir. GS., 2, 4, 3-5; 


Vaik.GS , 3, 15. 
8 ApGS, XV, 6: Par GS jen, 16,22; Hir.GS., 11,3. 
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The ceremonial observance’ of her getting up from child- 
bed takes place on the roth day” after child-birch? when the 
impurity due to child-birth — ceases.* According to 
Sankhayana,° the parents should wash their heads, wear 
new clothes, and partake of the Sthalipaka cooked on the 
Sutikagni by the father. 

On the roth day or later? she participates’? with her 
husband in giving a name to her child. The name of a 
girl should consist of an odd number of syllables, e.g. three: 
(ManGS. 1.18.1.) The ending should be either Da (ManGS. 
1.18.1; Gobhila, 2,8.16) or A (JaimGS. 1.9) 

According to the DrāhGS.,* the mother should, before 
commencement of the oblation, bathe the child, cover him 
with a clean garment and hand over the child with his head 
towards the north to the father who sits on her north on the 


1 For these rites in the Āgnivešya GS,, see pp. 48-49. 

2  Agnive$ya, 12th day. 

3 dpGs,, XNVISOIEPaARGS Ur. 1721 io 26, nE 
Jaim.GS,, 8, 1; Vaik.GS., NI, 18; also 12th night, 

4 Gant.DhS., XIV, 16; Manu V, 62; Vas.DhS,1V, 21, 

5 1.25. 

6 Manu: roth or 12th; Yāj,: rīth; Bhavisyapurana: roth, 
12th or 18th; Grhyaparišista, as quoted in Samskāramayūkha, -roth 
night, rooth night ora year; Khad.GS., 11, 2, 31; the same as 
GP : same in Gobhila; Vār.GS., III, 7. p. 7:, roth night; Man.GS., 
I, 18, P. 83; 10th night. 

7 e.g. Varaha: Pitāmātā ca. 8 11,3, 6f 
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Kuša grass. She then walks behind him and sits by his 
left side. The father gives various offerings and repeats! 
the secret (Guhya) as well as public (vyavaharika) tame to 
the mother, and gives her the child back with his head 
towards the north. 

According to Gadadhara on the VarGS.,? che mother 
or both the parents should sit behind the fire with the child 
on her lap. They participate in giving a name. The 
Sūtra? says the mother (as well as che father) should not 
eat meat for one year. 

According to Apastamba,* Hiranyake$sin,? and Bharad- 
vāja,* the mother and the father should pronounce the 
names together. 

If the mother sees that for some reason or other her breasts 
have become insufficient for the child, she observes various 
cites as have been prescribed in the Sarnskararatnamala.* She 
also observes the rite of placing the child on the cradle (for 
the first time) on the 12th, 16th or 32nd day after its birth.® 


Same in Gobhila GS., 2, 8, 17. 

Il, 2 P, 7 for, Vira’s Ed, 

op. cit., 7; cE, Man GS., 1, 18, 7, p. 84, Baroda Ed. 

x Vice 5 Ha 

1, 26, p. 27, l. 13-14 “Pica mātā iti...dve nàmni'" etc. 

p. 869. 

Sams.RM., p. 870, 1, 24ff. Some authorities think the 13th 


ON DAW UM n 


day 1s better for the girl; p. 871,1, 6 and 8. Other women also 
join the performance of the tite, I, rof. 
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The day of making the child* wear the first garment? is also 
a ceremonial occasion for her.* On the roth, rath or 16th 
day after its birth, she has the rite of the piercing of the 
child's ears* performed, the child remaining on her lap." 
When the child is two anda half months old, it is given 
for che first time the betel.* The mother also gets similar 
cites performed for- the child for its good and long life.” 

According to the DrāhGs.,* the mother covers the 
child with a garment, and standing to the south, hands 
over the child to the father when the rite for its first. going 
out is being performed on the 3rd day of the 3rd Bright 
Fortnight after its birth. With her face turned towards 
Not mentioned in Āgnivešya, 

The Āgnivešya describes an Ayusya rite, PP- 52-53. 
Oplcit S F, 

4 op. cit., p.872, 1, 26f. Samskaramayükha, p.26. Ct. 
Grhyaparisista, quoted in Sam.RM., 874, 1,29s, According to 
Visnudharmottara, as quoted in Sam.RM., p. 875, 1, 7-8 the child 
remains on the lap of the mother, The left ear of the daughter 


w MN m 


should be first pierced and then left; op. cit., p. 876, 1, 15. 

6 Sams.RM., p. 876, 1, II. 6 Sams.RM., p. 876. 

7 Sams.RM,, p. 877. 

8 T, 3, x£;cf. Sams.RM., p. 886, 1, 166. Baudb.GS., 4th month; 
Varāha; roth day; Yama: 4th month; etc. For the Prayoga: 
Sams.RM., p. 888, 1 6f£. This rite is also mentioned in Baudhāyana, 
Paraskara, Gobhila, Khadira as well as Kaušika sūttas, Gobhila and 
Khadira : third day of the third bright half after the birth of the child, 


They really describe the rite Candradargana under same Niskramana. 
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the west the mother sits by the side of the father. The 
mother is praised and the child is given back to her. She 
should circumambulate the child and bring it back home. 
For the special kind of food she would like to offer her 
child for che first time, she has to make a choice. She may 
choose the meat of a goat, partridge, Atibird, Bharadvāja 
ot Krcaka with special objects in view. If child ts desired 
to be all-round, various kinds of flesh should be mixed up 
and given. Apastamba does not allow any alternative but 
suggests only partridge-meat*; Jaimini and Kathaka no flesh 
but any sacrificial food. 

According to Gobhila and Khadira, she should wash 
the head of the child in the morning. In the evening the 
father worships the moon and the mother, dressing the child, 
hands it over to the father with its face towards the north. 
She then goes behind the father, she being on his north. 
The father then recites the mantras (Mantra Brahmana 1.5. 
10-12) in which the Moon is praised and gives the child 
back to the mother. with the prayer that it may never be 
separated from its mother. 

She observes the rite of making the child’ first sit on 
the ground. in its 5th month; another rite when the teeth 
of the, child appear.” 

*C£. Ap.GS., 6.16.2, datur aitdācās u 


I: Sams.RM., p. 890, 1, 8f; p. 891, -1. "Kumārya apy evam”. 
2 Var.GS., P- Shy Sie ii, 
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She gives her child che first solid food! in the sch month? 
or later.* She sits co the right of the father* wich the child 
on her lā pē According to Sankhayana? and Kausītaki, she 
should take che remnant of the food after the child is fed. 
After the Annaprāšana she lets the child go and touch 


whatever he likes; the thing he touches shows what his 


profession is to be.” 
When the child is one year old or more,* the rite of 
tonsure (Caula) is performed. She bathes che child and puts 


1 Agnive$ya GS., 2.2.4, p. 53. 

2 Agnivesya, q% wife 

3 Man.GS., 1, 20, p. 87: 5th or 6th: Vaik,GS., IIT, 22: 6th 
month; Cf. the various authorities quoted in Sams.RM., p. 891f. 
The sixth month in the opinion of the majority of Sūtra Karas. The 
Kathaka after the appearance of the teeth. 

4 Sams RM., p. 894, 1, 13. 

5 Op.cit., 1, 25; Gadadhara on Var.GS,, p. 8, Vira's Ed,, 1, 20, 

D te27 ii 

7 Samskaramayükha, p. 15; Sams.RM., p. 895, 1, 5—6; Vad. 
on Vār.GS,, op. cit., 1, 23-27. 

8 The alternatives are: third year, first year; after the com- 
pletion of rst year. Pār.GS., 2, 1, 1, one year; Sam.GS., 1, 28, 1.: 
One year; Vaik.GS., first or third; Drab.GS.: 1,28, third year; 
Bhar.GS.: 1.28, first year; Jaim,GS,, 1, 11.; third year; Manu: 
first or third year; Yama: second or third year; Agu.Smr. : Third 
year; Narada: third—eleventh year; Sam. RM.: third—eleventh; 
Samskayramukha (p. 29) and Sams,RM.: (p.897) quoted several 
authorities, | Baud b.GS., 2, 4, 1, 1st year or third year, Adan.GS., 
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on him or her an upper and under garment’ and having the 
child on her lap, sits down to the west of the fire.” Accord- 
ing to Gobhila,* she should sit on the Darbha grass pointed 
northwards with her face towards the east. But Rudraskanda 
on Drahyayana* says she should not sit on a seat made 
of Kuša. She keeps on touchiug the father while he offers 
the Ajya oblations.? 

According to A$valayana,? each time the father cuts the 
hair he gives it together with Sami leaves to the mother; 
she puts it down on the bull-dung. According to Hiranya- 
kesi? and Varaha?, she sits to the north of the fire, holding 
a lump of bull-dung 1n her hands, therewith she receives the 
cut-off hair. It is then thrown into cow-dung so that it may 
not get into some wicked hands. According to Kaušika, 
the parents offer and receive the child three times between 


themselves. 


1, 21, 1, 3rd year Kat G5 4o, 1, third year A45 V GS (1, 17, 1), 
Vār.GS., 4 and Kāt.GS., 40, 8; asis the custom of the family. 
San,Gs and Kan,GS,, (1,28): sth year for Ksatriya and seventh 
year for Vaišya. The AV.(VI, 21, 136, 137) has spells to make hair 


grow. 


1 Agnivesya GS., pp. 53-54. 

2X div OS EID 2: Par.GS 2a puc 

ap ll, 9 6. ATH ou S gr. GS. Ib Db. 
OGS l i7 LE. 7 GS., IlL, TU 6, 3-4. 

8 GS., IV, 16,13, p. 10, Prof. Viras Ed., cf. Hiran.; cf. 


Sams. RM., p. 902, 1. 20f; Vaik. GS., I, 13. 
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The KathakaGS,, 40.2-5. makes it clear that the tuft 
of hair kept would show which family the child belongs 
to, thus a child of Vašistha family is required to have the 
lock of hair on the right side of the head, those of Vašistha 
and Atti families on both sides, those of Angitas family 
five locks of hair and of the Bhrgu family none at all. 

According to VarahaGS.* she should not long for any 
sour thing nor take any thing that excites; she should eat 
unsalted things silently. 

If the mother is in the family way the Cudakarana 
cannot be performed.” 

The triple rites of the upanayana are: the vow of © 
studentship, 2. learning Savitri and putting a log of wood 
into the fire. The nama-prccha or asking the name of the 
student is one of the supplementary rites. There ate other 
minor rites which submerge in some one or other of the 
above three. 


* 


In connection with the upanayana* there is no reference 


to the father, but the girl or the boy approaches the mother 


DC pact Po 2p Do deo 

2 Samskāramayūkha, p. 30; Sams. RM., p- 900. 1, ll. In 
case of the mother’s pregnancy, there is a pratiprasava that the 
rite may be performed if the period of her pregnancy does not 
exceed five months; Sams. RM. op. cit., 1. 14-15. 

* Earliest trace of the upanayana: RV. II, 8.4.5. 
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x 


for alms during the Bhiksātana (roaminy for alms.)* If she 
belongs to the Brahmana caste, she would be addressed as 
«Bhavati bhiksam dadātu” with **Bhavati'" at the beginning; 
if to the Ksatriya caste, with the same in the middle; if to 
the third caste, with it at the end. As soon as the son has 
begun Brahmacarya, he comes, first of all, to the mother 
for blessings. This shows that the mother is the best well- 
wisher of the daughter or son in life, particularly, in connec- 
tion with the upanayana. This is quite in keeping with the 
fact that the student, after his Samavartana, ts instructed by 
the Guru to respect his mother most.* Apastamba? says 
that after the return from the house of the Guru the student 
should give whatever he may obtain to his mother. On his 
reaching home the student should bow down, first, to his 
mother, and then to the father, as the mother is a thousand 
times more honourable than the father.? 

The mother, so far as the Marriage is concerned, helps 


in every way possible the daughter as well as the son.* Her 


* Drab. GS., Il, 4, 29-30; Samskàáramayükha, p. Go; Visnu, 
ARVES Man Gite, 20, p. 63, Dar bd Van GSN 20, 
p. 18, Vira’s Ed.; Manu II, 50; Bhar. GS, 1, 10, 

TI Naeraa Fo Mh na 

a lens 

3 Cf. Commentator on Gobb.GS., II, 4, II, p. 353, 1, 168, 
“Pitres tu prathaman mātaram eva”, etc. 


A RV. Bo 12 W V TE 39 petes 
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choice in selecting a bridegroom is adhered to.' To incur 
the displeasure of a mother-in-law is.considered most unfor- 
tunate by the son-in-law,” which shows that in matrimonial 
affairs the mother exercises much influence. During the 
weddirig of the daughter the mother stands in front of the 
fire with some fried rice on a winnowing basket.” Pe: 
prayers to the Fire are essential for the good of the daughter. 

Thus in all the samskāras performed at various stages of 
the children’s life, the mother seems to lead in importance, 
She keeps on touching the father while he offers the obla- 
tions, and that means that she is at the same time offering 
the oblations. So long as she is living, none of the above 
tites can be performed without her participation and prayers 
to gods for the good of the children. The principle of 
bowing down to the mother first on the student's return after 
Samavartana is also uphold by the honour shown to the 
mother in Aurddhadehika rites, 

So far as the srāddhas are concerned, several special 


ceremonies are performed in honour of the mother.* The 


1 RV., V, 61, etc,, with Brhaddevatā V, 4off. 

2 RV., X, 34, 3- 3 Drab. GS.. l, 18. 

4 Sams.RM., p.900, 1. 3f; Samskaramayükha, p- 39 “Caule 
ca vratabandhe ca", etc. 

5 It will be seen in this connection that there is not a single 
rite performed for the father which 1s not performed for the mother 


just the same. 
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Candanadhenu $raddha, the costliest and most ceremonial of 
all srāddhas, ts performed for the mother only.* The An- 
vastakas are also special rites performed for her in which she 
receives Pindas along with her mothers-in-law (the grand- 
mother and great-grand-mother of the sacrificer). The 
offering of the Pinda in this Matrsraddha is considered so 
important chat Kamalakara, as quoted in the Sraddhamafyjari 
says even a Garbhinipau should offer che Pinda in due time 
and even though the father of the sacrificer be living, it 
should be offered." The Manjarikara says in plain words 
that this rite is a very important one and should be perfor- 
med even though several conditions may remain unfulfilled.* 

According to Kātyāyana* the mother should not be 
offered a separate Pinda except on the day of her death, as 
her satisfaction arises from the Pinda awarded to the father. 
This prohibition or a separate offering to the mother applies 
to the followers of this particular school only, and even then 
it is designed to emphasise the fact that the parents are one 
and the same, and not that the mother is excluded 


from the right of having Pindas. "The statement that the 


1 For the Prayoga of the Sraddha, see Āryānusthāna, P. 360. 

2 Šrāddhamatijarī, p. 130, "Navamyām mātušrāddham”, etc. 
It gives the Prayoga, too, 

3 Maitrayaniyaparisista, as quoted in op. cit. 

4 op. cit., “Asya sraddhasya atitaravasyam āval:aspatvet”, etc, 


5 Chandogaparisista, p. 329, v. 22, Una.Samb. 
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satisfaction of mothers arises from the Pindas awarded to 
the fathers shows that they also share in the Pindas just as 
the fathers do; and it shows that the Pindas are offered con- 
jointly for the mothers also." Katyayana does not prohibit 
the performance for the mother,” which means that she is a 
regular mane as the father ts. So what Katyayana means 
is that in the Sraddhas the parents should be considered as 
one and the same Devata, and no separate Devatatva should 
be attributed to the father. Again, this condition would 
apply only to the Parvana Šrāddhas as the same Kātyāyana 
remarks in another place? that no Vedic Ritual should be 
begun without worshipping the Manes and even then 
(Tatrāpi) the mothers should be worshipped first. In the 
Vrddhisraddha,* the rite performed for the prosperity of the 
child, the mother must be worshipped first of all and then 
the father; so also in other sacrifices? 

Even when the rite Abhyudayika is celebrated on three 
consecutive days, the mothers are to be worshipped on the 


first day,* Anyway, the very fact that the mother is enti- 


I See Hemādri, Parigesa-khanda. 2 See the previous verse. 

B Samhitā, Una.Samb, p. 313, Sl. 17. 

4. ParGS,, Bon Belo Pe seo). 29; Samskāramayūkha, p. 6, 
see particularly Āšvalāyana quoted. 

5 See Jabali quoted by Gadadhara, op. cit; Pār.GS,, p- 
512, I, I5. 

6 Sraddhakasika, Pār-GS., p. 512, 1. 15f; cf. in this connection 
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ded to the Sapindikarana,* be it with che father? or the 
grand-mother,* at once shows the mother ts a fullfledged 
Pitr and she has all the rights as other Pitrs have, 

The highest dignity of the mother's position is at once 
brought out by the fact that even her misconduct is not 
considered as a bar to the performance of the Aurddhvade- 
hika rites for her—the sin being atonable by the son.* The 
father who is expelled from the caste for his crime is to be 
regarded as an outcaste by the son, too, but the mother? 
never ts. Whatever be her crime the mother ts the Mother 
for the son, and all the rites are performed for her. 

That che mother is the highest Guru is also corroborated 
by the direct statements in the Mahābhārata* and che 


the fact that in the Nandigraddhas, too, the mothers are worshipped 
first of all, Upodgnāta, p. 62, 1. 18, 

1 Cf. SanGS., LV. 3, V. 9. 

2 Yama as quoted in Pār.GS., p. 499, 1. 12-13; cf. Sraddha- 
kriyakaumudi, p. 428, 1. 13-16; Bhavisyapurana, as quoted in the 
Caturvargacintamani; Laghuharita, as quoted in the Sraddhakriya- 
kaumudi, p. 426, 1. 17-21. 

3 Vrddhašātātapa, Smr.Sam., p. 234, 1. 6, verse 41; Par.GS., 
P. 499. 1. 9f. 

4 Hir.GS., I, 4, 10, 7; San,GS., Il, 14, 5. 

5 Vas.Dbs., XIIL, 47; Baw.Db$. XX, I; XXL 15; Āp.DbS, 
l, 10, 28, 9. 

6 I, 196, 16; XII, 342, 18 and XIII, 105, to. 
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Smrti.! Manu? says definitely that she is a thousand 
times more honourable than the father. 

The very fact that the mother should be worshipped 
at the beginning of any and every Vedic Sacrifice at once 
gives her the highest position as Guru.” 

Thus it is seen in the pre- birch Samskaras, in the after- 
birth Samskaras, in the Aurdhvadehika rites, and in every 
other Vedic rite, that che position of the Mother is unique; 
she is the highest Guru and the rites performed by her and 


for her lead to the same conclusion. 


CONCLUSION 


Thus we have shown that in Rituals the Daughter holds 
no less important a position than the son; the Wife and the 
Husband hold an equally important position; and that the 
Mother holds a more honourable position than the father. 
On the whole, it can certainly be said that in no way does 


the Woman hold a less important position than the Man 
in the Vedic Ritual, 


I Gast,DbS., IT, 51, Yajaavalkya, I, 35. 
2 Il, 145; cf. also 225-237; Iv, 160; Vašistha, XIII, 48, 
quotes the same opinion. 
SATA grand Baraat we fra 1 
azg frame AARAA u—agatea | 
3 Par.GS., Bom, Ed, par IUS. 


14 


Appendix I 
The Sister 


In this section on the Daughter, it is only meet to say 
something about the woman as Sister. It is true that we 
do not get copious informations about the Sister from Vedic 
Literature, particularly from the citualistic point of view. 
Sull, the little that we get is sufficient to throw a flood of 
light upon the position of the Sister in ancient India. 

In the Vedic Ritual Literature, we do not get any rite 
of the type of Bhratrdvitiya as observed in Bengal to-day 
(popularly known as Bhaiphomta) Even then, sweet 
strong relationship between the brother and the sister is 
manifest from the Vedic Literature. The Vedic Literature 
records dissensions among sisters’ and also among brothers? 
but there is no such record about any dissension between a 
brother and a sister. 

The word Bhratr is derived from Bhr, to maintain and, 
therefore, it means the maintainer of the sister. The 
etymological significance of this word is amply borne out 
by the Vedic Literature.’ Both the Sruti and the Smrti 


are unanimous that a brotherless sister must not be matried. 


t, AVETS 2o ĝo JO 24 SAt DEOR LOS 
3. AV.1. 14.2; VājSanīh, 305 
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The Rgveda shows that a brotherless wife’ was likely 
to return to her father's family?; moreover, a brotherless 
girl used to roam about in despair and was led astray.* 
The AV, explicitly states that a brotherless sister ts shorn 
of all glory and has nothing to boast of; she is simply 
compelled to lead a wretched life.* Moreover, it warns 
everybody that a brotherless wife is bound to. bring about 
disaster in the long run.” On account of the sin incurred 
by marrying a brotherless girl, the bridegroom had to pay 
the father-in-law a penalty of 100 cows and a chariot,* 
Vasistha adduces Vedic evidence regarding the undesirability 
of marrying a brotherless girl as she is only likely to be- 
come a substitute for son in her father’s family”. Yājūaval- 
kya*, Gautama’, etc. are also of the same opinion. 

The Atharva-veda represents the curse of the sister as 


a living being*® and it was terribly dreaded by brothers". 


1, salda gu ufq natat, etc. 

2o Bo NAdo Je 

3. Barat a Qy saa: ] The reason of their being led 
astray is that brotherless girls were not mattied. 

4. tax wa ataa TARTAN: | 

5. 3.8 aardt, zatfą | There was every chance of their 
becoming Putrikās and staying with their parents, 

6. $ānGs. 1. 14.16 cafa aa ufxgud'; Nārāyaņa- 
bhāsya, gfg«agurg«aifag maA xui afaq ag naj os gang 
aargadifāargētvaTtar4”4 | Nirukta 3.5 

7. 17.16;cp.3.2, 8. 1,52-—53, «gut etc. 

9. 18.20, Tait. 2.5.6.3 10. Mio. 1 Il. 94. 15 
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In the Vedic Society, the Sister was considered indis- 
pensable and as a consequence, sisters were even adopted. 
Thus, Panis adopted Saramā as their sister. In a list of 
close relations given in the Chāndogya Upanisad, the 
brother and the sister are placed together which shows that 
no other relationship can, according to the Upanisad, in- . 
tervene between the two.” Bhaga means the combination 
of wealth, prowess, fame, fortune, knowledge and renun- 
ciation of the world; the sister ts bhaginī, because she is 
possessed of these all for the brother. 

In the Vedic Literature, there is an interesting discussion 
about the relative importance of the wife and the sister in 
the family. According to some seers, the sister was the 
more important of the two. They advocate that in the same 
sacrifice, the most important of all the Vedic sacrifices, after 
the utterance of the Mantra known as “Agni Grhapati", the 
Mantra called *Raka" is to be uttered and not the one 
entitled **Devanam patnīh.”* Because “Raka” represents 
the sister and as in the family, the sister was more impor- 
tant than the wife, in the sacrifice also the same must be 
the case and the sister must be shown more honour than the 


wife. And therefore, che Raka mantra must be uttered first 


I. 10, 188.9 
2, 7. 15. 2 W afe feat at aat a BUT ani 
aT, etc. 


3. WETE TIRI gi weer eru 4 gdūgfufa | 
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and then the Mantra **Devànàm patnib,"and accordingly, 
the drinking of the Soma juice for the sister must precede 
that for the wife. The Aitareya Brahmana, however, passes 
a different opinion. Though the wife comes from outside 
still che sister is to be dependent upon her sister-in-law,’ 
“Atma vai jāyate putrah’’; and the wife is the progenitor 
of the self in che form of children. The husband prays that 
he himself may be her eleventh child." The Aitareya 
Brahmana decides in favour of the relative importance of the 
wife, no doubt; still, it cannot be doubted chat the 
opinion of the opponent school was a formidable one and 
had to be dwelt upon at length in the work itself. Again, 
the “Raka? Mantra must have been given precedence in 


those parts of che country where matriarchy was the rule. 


L aa water) aaaea ratar agfa wafa | 
Ait. Bra. 3. 37 2. AAT quara «fu | 


Appendix II 
The Wife in Indian Literature 


*The twin usages of polygamy? and polyandry have both 
been known in India from time immemorial in varying 
degrees. Brahmanas have never advocated either of this— 
monogamy being always the ideal. The dogmatic explana- 
tions of the Taittiriya Sambhita,? Aitareya Brahmana? and 
Satapatha Brahmana* about a man having more than one 
wife and a woman having only one husband draw our atten- 
tion to what prevailed in some parts of the country and not 
what the Brahmanas recommended. The unconditional 
union of heart and soul—serene, soleman and sublime—of 
the husband and wife,? che application of love-charms by 
the wife for having the husband as her own and other 


mutual solicitations for constancy in love? and the aspired 


*This section was published in the Indian Historical Quarterly, 
Vol. XVI, 1940, pp. 70-8. 

1. RV, X, 146; AV., HI, 18 (a charm for having predominance 
over a rival co-wife); Ait. Br, VII, 13 (100 wives); Šat. Br. IV, 
1.5. 1 f. and Jai. Br. IH. 121 f£; Sapatniin St. Petersburg Dict.; 
Pār. GS.. I, 4, 6-10 and corresponding passages in other Grhya and 
Dharma Sütras, 2, MI, Omay g 323: 47. 

A. OMM: 5. aae maq daralarga 
wiWalurfa aar aafafa (Mantra used in the Caturthikarma) 
Pār. GS. IH, 6, © AWV I 30. 2 ROOM etc, 
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“Cakravakam samvananam" mentioned by the Grhyasütras 
in connection with the marriage," Caturthikarma? and the 
Garbhādhāna* cannot but lead to the conclusion that mono- 
gamy is the ideal of the society. The Vedic Literature 
depicts the wife in the loveliest colour* and this is possible in 
a society where monogamy is the rule. She is the absolute 
Master of the household; as a matter of fact, she is the 
house.? 

The incorporation of many non-Aryan women in the 
Aryan fold ip some form or other brought about a social 
revulsion. In later ages all the three higher castes were 
allowed to marry Šūdrās and the Aryans themselves 
could marry from castes lower to themselves, i.e. a Brāhmaņa 
could matry a Ksatriya as well asa VaiSya in addition to 
a Brahmani and so on. The extensive performance of 
rituals in which a large number of women including the 
sacrificer’s daughter, ‘not to speak of Dasis, was given as 

1. E.g. Baudh. GS., 1, 4, 5, p. 13, Il. 19-20 amatā aaa 
aacha sargaq I afedt gamaja? aq Safat d 

2. E. g. Hir.GS. 1, 246; p. 49» I, 11-12. 

3- Hir.GS., I, 25, p. 57- 1. 17. Also see AV. XIV, 2, 64. 

4. RV. X. 85. 46. wWrst wg We TATE WaT Na | aaaf 
garai «wq aat? wfa2sg t All the verses of X. 85 bear 
testimony to this. 

5. RV.IIL 53. 4, Saga etc. Sayana: “Sy | Wea 
faqa wat cam’ GIA Tq Taa we wafa a we 
wefaatga feat ugga” gfa aA | 
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sacrificial gift, encouraged polygamy which degraded Indian 
women to the lowest abyss. 

The Supreme Soul created the first woman for love. 
As He found no delight without her, He divided Himself 
into two equal halves; as husband and wife they became 
one and complete again and again. From the beginning 
the wife is thus the equal half of her husband. The husband 
hands over the dust of the foot-print of the cow to che wife 
for the increase of her wealth as she is the half of his self.? 
In the Vajapeya sacrifice he wants her to accompany him in 
mounting the post for Heaven for the same reason.? — Yajfia- 
valkya says, the wife and the husband are each like half a 
shell.* She completes him. They are one body.* In the 
Vedas, the Smrti and the popular usage she is declared to be 
the equal half of her husband, sharing equally the religious 
merit or demerit.” The half of the body of her husband 
falls i£ she takes spirituous liquor. "The woman as wife 


protects the society from chaotic conditions.? The wife 


t, Brh. Upan, 1. 4. 3. Cp, 17. 2. Tait Samh., vi. 1, 8. 5. 
p. 148, Vol. 2, Weber. 3. Şat. Brāh., V. 2. 1. 10, p. 434, 
Weber's ed, cp. also viii 7. 2. 5. 4. Brh. Upan. 1.3. 4. 

5. Op, cit, 1. 4717 AN Aiei Eo Sp dh 

6, Manu, iv, 184, ix, 45. 7- Brh.. XXV, 46. Cp. the 
following verses: also XXIX. I, 

8. Vas, DhS., XXI, 16. p- 222, 1. 2. (ASS) taad" atīu uy 
atai qxt faqq 9. MBh. i. 128; cp. also to 76. 28. 
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makes the husband holy.* She opens the gateway to truth 
for her husband.? The wife is che home? and as such, she 
protects all the four stages of life by her munificence and 
gracious help. 

It ts no wonder then that the wife and the husband, from 
birth to birth, are reborn in the same yoni be it human ot 
some other. The Sruti says when the female half of Praja- 
pati became a cow, the male half became a bull; when the 
former became a mate, the latter became a stallion; when 
the former a she-ass, the latter a he-ass.* As they are two 
equal halves, in some births the wife becomes the husband 
and in some others the husband becomes the wife.. He who 
performs the cremation of his wife with the Agnihotra 
becomes the wife and his wife becomes the husband in the 
following birth; if a respectable wife dies before che husband 
as a consequence of the insults done her by the latter, she 
becomes the husband and he the wife for three lives to 
follow.” King Purañjana was capable of transforming himself 
into Vaidarbhi by virtue of his deep devotion to his wife.* 


The view of the wife and the husband being one person and 


[J - 
. 


Tait Brah. 2. 2.2.6, xafa at uw ASIR: | 
RV. X. 85. 4 ay dal gadu Wai | 
Brh. Upan., 1. 4. 4, UT WETE TAT, etc, 
Gobh. Smr., 111, 13, «reir dafagā qa "arai afefaurfeat | 
alfa cone ur gu gas eden d 

ò, Bha. Pur., iv, 26, 22, Bog 


uo Uu 
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two equal halves with equal tights is also upheld by the 
principles laid in the Sraddha ceremonies, particularly, the 
Sapindikarana. 

As against the above passages, Aitisayana! goes so fat as 
to say that the woman, far from having equal right with 
man, has no right (Adhikara)? at all to sacrifices. He says, 
the word «īj-«74: in the afa text a-garg aa AAT 
refers to a man only; the woman is, therefore, excluded. 
Moreover, the wife is “airdhana—without any property; so 
she cannot have any right over the sacrificial staff required 
for the proper performance of the sacrifice, The wife ts 
herself a property as she is sold by the father and purchased 
by her husband. Whatever she may earn by means of spin- 
ning, etc., belongs to her husband; as she is dependent, 
she cannot independently work for herself and acquire 
property thereby. A property cannot be said to have posse- 
ssion of other property; so as she has no possession over the 
sacrificial materials, viz., the wheat, the rice, etc., she cannot 
have any right to offer sacrifices. 

But this view is not tenable, as the masculine gender in 


Ss . = 5 
EN-FR is not, however, intended to designate males only, 


1 Jam. NMV. on Jaim. NM., 6. 1. 6. p. 303, ASS. Vol, 24, 
Poona, 1823. Cp. Jaim. NMV. (iv. 1. 3) of Madhavacarya, ed by 
Goldstuecker and Cowell, London (Truebner & Co.), 1886, p, 252, 
Jaimini, fagfaStwfee rq Y JAAFAR: | 

2. Wà QUYUNI ATAARE KFAR] waga 
eatiaaataatt:—Madhavacarya, 
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the class Man being indicated. It means “q: ayaa: a waa 
—one who aspires to Heaven should sacrifice," As a woman 
certainly longs for heaven, she is also entitled to offer the 
sacrifice. 

According to Jaimini, the wife cannot be said to have 
any claims to property; she does not possess riches, as she 
does not want to; but whenever necessary, she may justly 
claim her share in the property —waldarerfaaare, When 
she ts married, she ts assured that she will never be deprived 
of her common rights to Religion, Wealth and Love. Accord- 
ing to Yajüikadeva, she has certainly che right of possession 
over the property acquired by means of her personal labour 
and that awarded by her father, brother, etc.; and the pro- 
perty earned by her husband is che common property of che 
wife also. 

lt is not right that the wife is sold and purchased 
like a chattel. The selling of a daughter ts severely con- 
demned in Brahmanic Literature. The passages, viz. gfēgad 
gara,” AT faaan etc., which Aitisayana seems to refer 


1, CF. Jaimini 6-1-7, Nyāyamālā on Jaim, 6-1-6 6. ata feat: 
aA) gay fayearfasfaaarq |... Caragea Naak- 
STWTATEE Bade aTa faqat fururcwufamTx: ll” See pp. 304-305 
and ed.. Ānandāšrama ed, , 1916, See also Mimāmsā-daršana, 
Anandasrama ed., 1932, p. 1357 f. 2, Jaimini 6, 1. 13; see 
also Mimāmsā-daršana, op. cit., p. 13€0. 3. SaúkSS. 1. 14. 16. 

4. VasDhS. 1.32. Cf. Aśv$S, 1.6. 1. Baudh. DhS. 1. 20, 4, 


etc, 
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to, do not refer to the selling of che daughter or che purchase 
of the wife. The price of objects for sale always varies; it 
can never be permanently fixed, buc in the passages menuon- 
ed above the price, if it be price at all, is always the same, 
be the girl qualified or not, beautiful or ugly. As regards 
the first passage, Gargya Narayana says the direction would 
apply only in those cases where the girl has no brother. The 
second passage refers to a particular kind of marriage and can 
therefore never be a general rule. And so on. There are 
direct statements ta scriptures regarding the possession of the 
wife over property.’ 

By means of love she offers the sacrifice; she has her 
prowess in Love; by means of Love she takes possession of 
the wealth in her husband’s house. 

Katyayana? also says, at arama, i.e. the woman also 
has the right to sacrifice because there is no particularisation. 
Karkācārya,* commenting upon the Ya, says emm: in 
aya ata is an uddisyamana vi$esana; and because of 
viddhisamsparsabhava, the number and gender are not signi- 
ficant (avivaksita).*  Yajnikadeva® also argues in the same 


way as Karka and comes to the same conclusion viz., the 


1. Compare the Commentaries on KatSS. 1, 1. 7. For DhS. 
ApDhS. 11. 14. 9; Gau DhS 18, 21. etc. 2. Šrauta-sūtra, 
es des Ga 3. See p. 5, Chowkhamba edition. 

4. For the vivaksa in the number and the gender, compare the 
dictum ‘Pagum alabheta.”’ 5. P. 8, Weber’s edition of Kat$S, 
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woman has every right to perform sacrifices. He gives an 
alternative explanation to say that zfaxiqia in Kātyāyana's 
Hd may mean anama. as there is no difference in 
longing for heaven, 1.e., as both of them equally desire for 
heaven."' The conclusion 1s that the woman is also entitled 
to perform sacrifices. 

The right of the wife to offer sacrifices for the acquire- 
ment of religious merit ts also established by scriptures. 
^(He) initiates the sacrificer with the girdle (mekhalā), 
the wife with the tie of the yoke of a plough,’ “the wife 
inthe iron,? “the wife in the Garhapatya silently’’* etc., 
show what particular rites the wife has to observe and with 
what ends. 

The wife is entitled to offer sacrifices, but can she offer 
them in her exclusive personal rights? A woman is entitled 
to perform sacrifices: alone so long as she is alone. ‘Thus, a 
maiden walks round the sacred fire in the Sakamedha for 
having a suitable husband. When the Phalguna Full-mcon 
enters Uttaraphalguni, she offers a furnished bed to a 


Brahmana for having a suitable husband. In the Horse- 


1, Compare in this connection Jaimini’s Sutra wsrqurerfasiuTe | 

2. See sections on the Diksā. Tait Samh. 6.1.3 Raat 
anata Agafa, Wada atA] See also Kat$S, 1. 1,8—e «Tq N 

3. Patni Lohe—Kat$S, 7. 4. 34. 4. Patni ca Garhapatye 
tusnit op. Cit., 5. 5. 30. - See also 2 7. 4. 

5. Visnu, XC, 7-8, Unav. Samh., p. 110. 
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sacrifice she puts pearls into the manes of the borse.! 
Yearning for Narayana, Vedavati devotes herself to dreadful 
ascetic vows and in her later birth nets him.? Sat, daugh- 
ter of Daksa, undergoes penances for Siva, goes to Himavat- 
pura and advises Haimavati to worship Siva. Rukmini 
worships Uma in her maidenhood; Krsna abducts her while 
she is returning from her place of worship A widow 
can also perform some rites as we have shown in our 
section on the widow. 

The brahmavadinis who do not even marry for obser- 
ving religious practices are certainly entitled to offer 
sacrifices.? | 

The wife is not, however, entitled to do so. The wife 
and the husband are mutually dependent in sacrificial 
matters; in the same rite the husband ts to perform some 
part, the wife the corresponding counterpart. ‘Thus, in the 
Darsapūrnamāsa while she looks at the sactificial ghee, he 
is to bind together kuSa grasses. Now, if the wife or the 
husband intends to celebrate the sacrifice individually, the 


sacrifice cannot be properly performed as the absence of 


1. Sat$S Vol. V. p. 238, 1. 1-2, Cf. ApSS, XX. 15, Vol. HI. 
p- 159. 2. Ramayana 7th Book (Uttarakanda), 17th Sarga. 

3. The Pauranic legend, as given in Kal P. 1. 8. Cp. Mahāśvetā 
etc, practising austere penances. 4. The famous story of the 
Har V. 5. Sams-RM. Vol, I, p. 166, 1. 6. Cp. the appelations 


Kathis, Bahvrcis, etc. referred to above. 
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either of them would involve in the sacrifice an improper 
procedure. Neither the wife nor the husband should try 
to have the othet's part of the sacrifice performed by select- 
ing a substitute. The performer of the sacrifice reserves 
this power of selection; he may select a Hotr, Udgātr, 
Brahma, Adhvaryu or any other person in connection with 
the sacrifize. But no selection in the case of the wife and 
the husband 1s possible, The husband is to be the Yajūa- 
svamin while his wife the Yajūasvāminī. The dictum 
ata ada also shows that the wife and the husband 
are to offer together. By saying aa Zaar it is meant 
that boch Agni and Soma are to be worshipped but as their 
attribute godliness **Devatatva^' is common, *Devatā” is 
purposely kept 1a the singular; similarly by saying enit 
qsd, it is meant that both the wife and the husband are 
to offer the sacrifice together as they have a common right. 
Again at the time of their marriage, their common possession 
of property is declared. The expenses to be incurred in the 
sacrifice must be borne by both of them. In no circumstan- 
ces is the husband or the wife entitled to divide property; so 
no occasion for celebrating a sacrifice separately should really 
arise. The scriptures directly declare that the wife should not 
be deprived of her rights regarding Religion, Wealth and 
Love. 

The Scriptures furnish us copious evidence regarding 
the joint sacrifice of the husband and the wife. They per- 
form sacrifices together and pray to their gods so that they 
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may, with their daughters and sons by their side, reach the 
full extent of life." They with one heart and soul offer obla- 
tion to and worship their beneficent god Agni.” They wich 
uplifted ladle serve together their God Indra and the latter 
in his turn profusely blesses them.* They together pour 
their presents to Indra in order to win a stall of kine.* 
They with their hearts knitted together with the thread of 
love wax old in their devotion to seek Agni.” They of one 
accord press out and wash the Soma juicesand invoke their 
god to approach them.° 

The Sampatniya prayer declares that the wife and the 
husband acquire religious merit in common and enjoy toge- 
ther undecaying light in heaven.” Kātyāyana* also recog- 
nises their common acquirement of religious merit when he 


says, Bacal watfasra or only the attendants (are to be 


*See also Manu 5, 53, atfa «iwi yanas a aq WIvqurpwu 
See Pānini 4. 1. 133 "aer "Hp DU. KatSS, Sūtra 103 Chow.ed., 
p. 47. Not to speak of the life-time of the wife, even after her 
death the widower cannot appoint a substitute for her; for detailed 
information: Karka’s commentary on the above. 

t UI ro 2o 1 417 3 RVL 83 3 

do KV S131 Ba RY Virsa rs. 6. RV. VIII, 31. 

7- Mait Samh, 1.453 (p. 51.4). Cp. 1.4.8 (p. 56, 10). 
Kath Samh., 5. 4 (p. 46). Tait, Brah., 3. 7. 5. 11. Ap$S., 1. 3. 5. 
5.7. 8. Kāt$S. 20. 8. 24: saatat ural getfa | 20. 8. 26: 
Hate atad arai | 20.8.26: wal staat TRIS | 
20. 8. 27: HATCHET | 
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awarded as sacrificial fee in the ASvamedha sacrifice after 
Udavasaniya) as others (1.e., wives and the maiden daugh- 
ter) obtain religious merit. Karka says that the wife cannot 
give the husband as sacrificial fee; so the sacrificer also 
cannot give his wife away: their possession, gift and acquite. 
ment of metit are in common and nobody is entitled to give 
the other away as sacrificial fee. 

When the match-makets come in to select a girl, they 
say expressly that the hand of the girl is sought. by them 
for such and such of such and such family in order that he 
may have children by her and offer sacrifices with her.* 
The Vedas, as cited by Manu, declared that the religious 
rites are to be performed by the husband together with the 
wife.” In commenting upon the Prājāpatya form of.marri- 
age which ordains that the husband and the wife ate to 
perform religious duties together", Haradatta commenting 
on AsvGS.* points out that in all other forms of marriage 
too such duties are to be performed together, bur here the 
emphasis lies on the fact chat those who are married accord- 


ing to the Prājāpatya form are to lead household life up to 


1. Winternitz, Altindische Hochzeitsrituell, p. 40. 

2. IX. 36. Baudh. Dhs 1. 7, 15. 10 and Govinda’s commentary. 

3- Cf. Gau. ND 7. Nar. DhS..XII. 4o. Man, DbS. III. 
3o. Yajn., I, 6o. In connection with Brahma form, Ap. Dhs. 


Tio Bio | 4. Trivandrum ed., p. 21, sūtra 15. 
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the end of their life. In enumerating the forty sacraments, 
Gautama? uses the following .words instead of the word 
Vivaha or any of its synonyms—**The taking of a help- 
mate for the fulfilment of the religious duties." The word 
«Sahadharminī"” is extremly significant tn this connection. 

Visnu? says the wife should observe the same vows as 
her husband. Manu,* Visnu,? and the Brhaddharmapurana® 
have the same couplet saying that the wife should not per- 
form sacrifices, observe vows and fast separately. They? 
think her highest duty ts to act according to his directions 
and should not, therefore, observe vows, etc. (against 
his will). 

Similarly, the husband too cannot perform any sacri- 
fices or observe vows without the wife. In all the reli- 
gious observances the wife sits on the right of her husband 
except in the consecration (abhiseka) and the washing of 


Brahmana’s feet in which she remains on the left— says 


L agarga fay, aertatenfia uta masia 
Wwwqwqua4a a aA gaart anfa fay: 2. DhS. VIH 16. 
3. Ch. XXV. 2. Unav. Samh. p. 63. Vyasa, Ch. Ill, 


*Samanavratavrttih" 4. v. 66. (Nir, Ed., p. 203, 1. 30—31), 
5. Ch. XXV, 15. UnavSamh., p. 66. 10.. 
6. Brhad DhP. p. 317. 81. 1. 7- Visuu op. cit., sl. 16. 


Cf, : Brahma V. P. Srikrsnajanmaxhanda, M.  Tarkaratna's ed., 
p. 153. 1. 6-7. Atri. sl. 137, Smr. Samu,, p. 15, 1. 5-6. 
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Bhatta.Gopinatha’:  Katyayana! says both the husband and 
the wife should sit on the west of the fite, the wife being on 
the right of che husband. According to Acri? also the wife 
should be on the right of the husband tn Srāddhas, sacrifices 
and marriage. — Vrddhaharira* says the wife ts che mantra; 
so it is certain that as without the mantra, so without the 
wife the sacrifice cannot be performed. Even after her death 
the husband ts required to make an image of her with kusa 
grasses in order rhat he may offer in the fire raised from the 
previous fire with which she was cremated, the Agnihotra 
and Paūicayajnas as before.” Sāyana in his Commentary on 
Ait. Bra. interprets the passage recommending the perform- 
ance of Agnihotra by a widower® in the above light and 
refers to the rule of three debts. Kātyāyana” refers to the 
substitution of the golden image of Sica by Rama for his 
exiled wife and makes the rule chat a widower should have 
his wife's substitute in order that he may perform the Vedic 
sacrifices. So, alive or dead, the wife ts always with her 


husband dur'ng the performance of their sacrifices. 


1. Upod., p. 40, 1.48; also p. 64, 1.1. 1-2 see also his 
SamsRM., p. 13, 1. 1. 1-2. 2, Srautasütra, 193. 

3. Sl. 138 Smr., Sam., p. 15, 1. 8. 

4. Smr. Sam., p. 325; sl. 15, WAT: YET: vaetfā Tr: u 

5. Vrddhahārīta XI, 113-115. Smr. Sam., p 349. Otherwise 
the husbaud is to become a monk or to matry again, 


6. VIL 9. Kaus-Br,, XXXII. 8, 7- ChandP. II, 9. 
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The Padmapurana® says the sacrifices of a person having 
no wife are useless. The wife is the highest religion and in 
the three worlds there is no other Dharma like her for the 
husband. Krkala, otherwise an ideal religious Personality, 1S 
abused by Dharma (Religion personified) as naradhama 
(worst among men) and caura (thief) because he was not 
accompanied by his wife Sukala during the Sraddha offered 
by him to his parents. The wife is the head of domestic 


religion. Without her there can be no religion at all. 


8. Bhümikhanda, p. 221, 1. tī £; pp. 243-244 of the ASS. ed. 
alfa umiai lu wugrdsqwaqi YUA wzeweatan wal 
anadı wa aalus cda yayata arati aa atarzatoeat 
aana ataqu afa alar aie afa majai gant «fur 
amatai quu aA ZATIN vada q Yaa ural wafa 
atadi) amatat Gar aa: yaga a fafa ll 


Appendix C 
Additional Note on the Chief Wife 


If the fire goes out, it is the firsc wife who is to rekindle 
it. She should on the preceding day take her food in the 
day time,’ observe bralimacarya and silence, wear silken 
garments? and towards sunset enter the Garhapatya house 
from the south and seat herself to the right of her husband, 
both facing the east. At the beginning of the sacrifice, 
when the Adhvaryu offers both the Aranis to the sacrificer, 
he places the upper one on his own lap and hands over the 
lower one to her which: she similarly places on her own lap.? 
During the night she keeps awake with her. husband to keep 
up the fires.* 

If a co-wife is left at home, the wife may leave the fires 
in charge of her, but thac would mean that the co-wife 
would be simply a representative of the wife and nothing 
more than that. Certainly the wife should take away the 


fires with her? if it is noc simply impossible for her co do so. 


Bo San ben rc ER Oat SS, valk I pe 528, I 27 

3- Kat. SS., Chow. Ed,, p. 298 Sūtras 307-308; Sat $S., vol. 
IL: e 535 Ls. Ao Sat Bro My ila do Fo 

5. Sat. SS., vol. I, p. 358, 1r. 11, ff., note particulacliy the 
remark of the Scholiast “Bahubharyasya ekayā saha bliive’pi na 
dosah"; also vol. Il, p. 544 "Bahubhāryasya ekasya api sannidhau 
na dosah, The words “na dosah" in these texts cannot mean 
otherwise than this, that the (first) wife is the proper person to 
attend, but in her absence, some othe wife might be allowed to do 


so (but never a Šūdrā wife), and thus be a representative for her. 
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Monier- Williams : —Brahmanism and Hinduism, 4th Ed., 
London, 1891. 

Narada Smrti: — Ed. by R. Chattopadhyaya 2nd Edition, 
Calcutta, 1915. 
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XXVI XLI, XLIII and XLIV. 

Satyasadha Grhya Sūtra, with the commentary of Matrdatta: 
Vol. VII of Satyasadha Srauta Sūtra. 
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nandana's Astāvimšatititattva; also separately 
Ed. by Pandit Hrisikesa Sastri, Calcutta, 1909- 
10. 
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(a) for Dharmao, see 
(1) Āpastamba Dharma Sūtra. 
(2) Baudhāyana Dharma Sūtra. 
(3) Gautama Dharma Sütra. 
(4) Vasistha Dharma Sütra. 
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Grhya Sütra). 


BIBLIOGRAPHY 257 


Sūtras: — Contd. 


(6) 
(7) 


(8) 
(9) 
(10) 
(11) 


(12) 
(13) 
(14) 
(15) 
(16) 
(17) 
(18) 


(19) 
(20) 


Gobhila Gthya Sūtra. 

Hiranyakesi Grhya Sūtra (same as Satyasadha 
Grhya Sūrra). 

Jaiminīya Grhya Sūtra. 

Kathaka Grhya Sūtra. 

Kauśika Sūtra. 

Kausitaki Grhya Sūtra (same as Sānkhāyana 
Grhya Sūtra). 

Khādira Grhya Sūtra (same as Drāhyāyana 
Grhya Sūtra). 

Manava Grhya Sūtra. 

Paraskara Grhya Šūtra. 

Sankhyana Grhya Sūtra (same as Kausītakt 
Grhya Sūtra). 

Satyasadha Grhya Sūtra (same as Hiranyakess 
Grhya Sūtra). 

Vatjavapa Grhya Sūtra (a few quotations only 
available). 

Vaikhanasa Grhya Sūtra. 

Varaha Grhya Sūtra. 

Also, various Grhya Samgrahas and Parisistas. 
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quotations in the printed Edition of Latyayana 
Srauta Sūtra). 

(s) Kathaka Srauta Sutra (a few quotations only 
available in Weber’s Edition of Katyayana 
Srauta Sutra). 

(6) Katyayana Srauta Sūtra. 

(7) Lātyāyama Srauta Sūtra. 

(8) Manava Srauta Sütra. 

(9) Sankhayana Srauta Sūtra. 

(ro) Satyāsādha Srauta Sūtra. 
(1 1) Vaitānā Sūtra. 

Faittirīya Aranyaka: — Ed. by R. Mitra, Bib. Ind., N. S., 
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Vājasaneyī Samhita: —Ed. by A. Weber, with the com- 
mentary Vedadipa of Mahidhara, Berlin-London, 1852. 

Vārāha Grhya Sūtra: —Ed. by R. Samasastri, G. O. S., 
No, 18, Baroda, 1921; also by Prof. Raghu Vira, 
Lahore, 1932. 

Vasistha Dharma Sūtra :—trans. by G. Buehler, S. B. R., 
Vol. XIV. 

Vatsyayana Kama Sütra:— Calcutta Edition, 1893; Niran- 
yasagara Edition, with — Yasodhara's commentary, 
Bombay, 1891. 
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Attāran. = Aitareya Aranyaka. 
AttBrah. = Attareys Brahmana. 

Ap. Dhs. = Apastamba-Dharma Sūtra. 
ApGS. = Apastamba Grhya Sūtra. 
ApGS. = Apastamba Srauta Sūtra. 
AsvGK. = ASvalayana Grhya Karika. 
AsvGP. = Asvalayana Grhya Parisista. 
AsvGS. = ASvalayana Grhya Sūtra. 
AsvSS. = Aévalayana Srauta Sūtra. 
Asv. Yaj. Pad. = A$valayana Yajñika Paddhats 
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Baudh. DhS. = Baudhayana Dharma Sūtra. 
BaudhGS. = Daudhayana Grhya Sütra. 
BaudhSS. = Baudhāyana Srauta Sütra. 
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BharGS. = Bhāradvāja Grhya Sūtra. 
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DrahGS, = Drāhyāyana Grhya Sūtta. 
GautDhS. = Gautama Dharma Sūtra, 
GobhGS. = Gobhila Grhya Sütra. 
GobhSmr. = Gobhila Smrti 


GS. -= Grhya Sūtra 


HiranGS. 
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] me. 
JatmBrah. 
JaimGS. 
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PE 
KapSamh. 
KarmaKP. 
KathGS. 
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KatSS. 
KausBrah. 
KausS. 
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KhaGS. 
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ManDhS, 
ManGS. 
ManSS. 
NarDhS. 
PancDrah. 
ParGS. 
RV. 
SmsRM. 
SankAran 


ABBREVIATIONS, 


= Hiranyakešt Grhya Sūtra. 


= Indische Studien. 
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= Journal of che American Oriental Society, 


= Jaiminiya Brahmana. 

= Jaiminiya Grhya Sūtra 
= Jaiminiya Upanisad. 

= Journal of the Royal Asiatic Society. 
= Kapisthala Samhita. 

= Karma Kandapradipa 

— Kathaka Grhya Sütra. 
= Kāthaka Samhita. 

= Katyayatia Stauta Sutra. 
= Kausitaki Brahmana 

= Kausika Sūtra. 

= Kaušītaki Upanisad 

= Khādira Grhya Sūtra 

= Lātyāyana Srauto Sūtra 
= Maitrāyaņī Samhita. 

= Manava Dharma Sastra. 
= Manava Grhya Sūtra. 
= Manava Srauta Sütra. 
==Narada Dharma Šāstra. 
= Paficavimáa Brahmana 


= Paraskara Grhya Sūtra. 


= Rgveda. 


= Samskararatnamala 


= Sankhayana Aranyaka. 
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SankGS. = Sankhayana Grhya Sūtra. 

SankSS. = Sankhayana Srauta Sūtra. 

SatBrah. = Satapatha Brahmana. 

SatGS. = Satyāsādha Grhya Sütra. 

SatSS. = Satyāsādba Šrauta Sūtra. 

SABIE. = Sacred Books of the East. 

SamrSam. = Smrtīnām Samuccayah. 

Se D. Bice = St, Petersburg Dictionary. 

V = Sāmaveda. 

TaitAran. = Taittirīya Aranyaka. 

TaitBrah. = Tatttirīya Brāhmaņa. 

TaitSamh. :=;Taittiriya Samhita. 

TaitUp. = Taittirtya. Upanisad. 

UnaSamh. = UnavimSati Samhita. 

VaitS. = Vaitānasūtra. 

VajSamh. = Vājasaneyī Samhita. 

VarGS. = Vārāha Grhya Sūtra. 

VasDhS. = Vaśistha Dharma Sūtra. 

Ved-St. = Vedische Studien. 

Visnu. = Visnu Smrti 

Vyasa. = Vyasa Smrti 
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Yajn. = Yajhavalkya-Smret 

YV. = Yajur Veda 

Z.D. M. G. = Zeitschrift der Deutsch. Morgerland. 
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Zim. Alt. Leben. Zimmer; Altindisches Leben. 


GENERAL INDEX 


Thr Arabic figures bere refer to pages of this work, No attemp? 


has been made in this Index to record the references to original 


Sanskrit works tbat were found too numerous to be included here, 


Only a few works or authors that bave been casually referred ta 


have, however, been included bere, 


Abhivadaniya name, 23 
Agastya, 34 
Agnicayana, 74 

Agni Grhapati, 142 
Agnihotra, 62, 64 
Agnistoma 70, 103 
Agni Svistakrt, 114 
Agnyādhāna, 63 
Āgrahāyanesti, 123 
Aitišāyana, 227 

Aja Paūicodana rite, 161 
Annaprāšana, 209 
Apaghātalikā, 35 
Apišalās, 57 
Alāvukapišišna, 35 
Anumarana, 166 
Arthasastra, 55 
Aryaman, 141 
Āryasūdrā ma*tiage, 128 
Asahāya, 58 
Avamedha, 76, 77£ 


Ātreyi, 34 

SER, 14I 

Aurddhvadeika rites, 123 

Avabhrtha, 66, 68 

Bālīvāja, 152 

Banabhatta, 49 

Baudhya-vihara. 89 

Bhadra, wife of V yusita$va, 152 

Bhaga, 141 

Bhandarkar, 39 

Bhatta Gopinatha, 9, 120 

Bhavadeva-paddhati, 121 

Dhisma, 51 

Boehtlingk, 46 

Brahmadaršana, 44 

Brahmavādinīs, three groups of, 
4-39 

Bride, wearing of sacred thread 
by the, 24-25 

Buckle. 29 

Caitra sactifice, 9o 
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Candrakanta Tarkālamkāra, 25, 
A, cus 

Candrapida, 163 

Catvala, 110 

‘Caula, 209 

Ceremonies for casy delivery 
201f 

Chagaleya, 126 

Colebrooke, 166 

Cook, 135 

Daksa, 131 

Daksayana, 56 

Daršapūrnamāsa, 104 

Daughter in other Vedic rituals 
than Samkāras 36ff. ; highest 
object of aflection and tender- 
ness, 45 ; no difference bet. 
Son and D, 5: ; daughters 
have same rights as sons 52- 
53; daughters have sub- 
stantial share in paternal 
property, if not equal share 
s3f ; substituted as son 54 ; 
son of a D., as good as son of 
a oon, 55 

Delbruek, 47 

Devara, 159f 

Dhruvadevi, 160 

Didhisupati, 162 

Diksa, 103 


Draupadi, 131 

Drypole, 135 

Dundunbhi, 36 

Durga, 48, an 

Education of women in Vedic 
times, 21? 

Ekadhana cups, 107 

Ekoddista $raddha, 180 

Exposition of the old, 50 

Female infanticide, 49 

Fraser's magazine, 29 

Garbhādhāna, 114ff, 

Gargi Vacaknavi, 32-33 

Gārhapatyopasthāpana, 62 

Ghatakarkarī, 35 

Gomukha, 36 

Govindānanda, 37 

Grha-šānti, 89 

Hammira of Chitor, 164 

Haradatta, 5 

Hārīta, 11 

Hari-vamša, 120 

Harsa-carita, 49 

Havirdhanas, 131 

Hemacandra, 9 

Hillebrandt, 155 

Husband and wife, nature of 
mutual relationship, 132ff; 
136 ; 


into wite, 226 


husband transformed 
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Ida-bhaksana, 70 

Indische Verwandschaftsnamen, 
47 

Īsvaracandra Vidyāsāgata, 164 

Janaka, 57 

Jātakarman, 203 

Jaula Gautamī, 131 

ļāyā and Patni, 
between, 133f. 


distinction 


Jayapida, 54 

Jolly, 39 
frotistoma, 105 
Kādambarī, 49 
Kalidasa, 49, 174 
Kalyanadevi, 54 
Kāmasūtra, 42 
Kāmyašrāddhas, 7 
Kandavina, 35 
Kapya, 33 
Karambha-patra, 13, 66 
Katka, 86 
Kāšakrtsna, 56 
Kathā-Sarir-Sāgara, 49 
Kātyāyana, 34 
Kautalya, 55 
Kešavasvāmin, 124 
Khela, 36 

Krkala, 92 

Krsna Mišra, 136 
Ksetrasimha, 164 


Kumari Candharva-grhita, 33 

Kumārīpūjā, 8 

Kūrma-putāņa, 11 

Laksmīdevi, 58 

Law-givers, 54 

Law-Literatute, 51 

Levirate, 149 

Madanapāla, 31 

Madana-paryata, 31 

Mahālayā, 180, 181 

Mahavira, 111 

Mahāvyāhrtis, 199 

Maīden, mantras uttered by 12, 
to choose her husband 42ff; 

Maldco, 164 

Mandana Misra, 34 

Mantra-Brahmana, 42 

Marisa, 131 

Mātrkā-pūjā, 8 

Max-Mueller, 167 

Megasthenes, 172 

Mithraic rites, 135 

Mitra-bheda, 49 

Mother, most respected position 
in Society and family 1856. ; 
her participation in various 
rites  191ff. retention of 
Father's Gotra 186f, 

Mrcchakatika, 174 

Maudgalani, 36 
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Names,  Abhivadaniya and 
Samvyavaharika, 23 

Naga Bali, 120 

Nāpita karma, 118 

Narayana Bali, 120 

Nidhana, 110 

Nirukta, 48, 50 

Nirvana, 56 

Niyoga, 147ff.; circumstances 
under which allowed, 151 

Palagali, 129 

Patni, as distinguished 
Jaya, 1336. 


Paücagavya, 121 


from 


Parapūrvā, 162 
Parsadvana, 50 
Paryānahanas, 111 
Pašuyāga, 102 
Patañcala, 33 
Patni-pūjā, 145 
Patnīsamskāra, 98 
Patnīsamyāja, 70, 142. 143, 144 
Pasnisamnahana, 62, 111 
Patnīvata cup, 109 
Paunarbhava, 162 

Pichora, 35 

Pindap tryajūa, 76, 113 
Pitryajūa, 93 
Politico-teligious 


76, 129 í 
Polyandry in anc. [ndta, 130-131 


ceremonies, 
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Polygamy, 131-132 
Pragvamsa, 73; Sala, 107, 108 
Prāņamaūjari, 58 
Praskanva, 50 
Prātaranuvāka, 107 
Pratiprasthātr, 13 
Pravādana, 35 
Pravargya or Hot Milk 
sacrifice, 111 
Patāsana (female infanticide) 49 
Pums, meaning of, 8-9 


Pumsavana, significance of, 


ere 193 
Purandhi, 142 
Purañjana transforming him- 

self into his wife, 226 
Pirusamedha, 84, 155 
Pūtabhrt, 109 
Putrika, 54 
Rad-yajña, 85 
Rajasüya 82f. 

Sachi, 140 

Sahamarana, 166f, 
Sakamedha, 66, 101 
Samkara Acarya, 34 
Samudragupta, 160 


Samvyavaharika name, 23 
Sandhya, 8 

Santikarman, 169 
Sapindana, *35 


Samyu-vac, 144 
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Son and Daughter—no diffe- 
rence, 5I 

Sarasvati, 8, 36 

Satoddharana, 44 

Satyavrata Sāmašramin, 39 

Savitr, 142 

Sāyaņa, 48 

Schrader, 46, 5o 

Sikya (load-carrier), 112 

Sila Bhattarika, 58 

Simantonnayana, 193 

Sister 219ff; curse dreaded 220; 
in Vedic Society, 221 

Skandasvamin, 48 

Somakrayani, 105 

Soma Pavamāna, 141 

Sthālīpāka, 113 

Stri-Samskāras, 66 

Sravana sacrifice, 123 

Šrotriya sou, 116 

Sudesnà, 153 

Südraka, 174 

Sukra, 53 

Sulabha. 57 

Sulabha Maitreyi, 33 

Sülagava, 89 

Sütya day 105, 107 

Svistakrt, 114 

Šūdrā wife, 128 ; position of 
129f. 


Talukavinà, 35 

Tachnepsis, 135 

Tara, 131 

Tarapida, 163 

Theos Meģus, 135 
Theri-gatha, 56 

Tryambaka oblation, 10x 
Ubhayabhāratī 34, 57 
Udaniyesti, 73, 111 

Uma Haimavati, 33 
Upanayana, ain 

Upasad, 105 

Upodghata, 9 

Ucthapini verses, 1EB 

Vac, 36 

Vadava Prathitheyi, 33 
Vaidarbhi, wife of Puranjan, 226 
Vaišvadeva, 66 

Vajapeya, 74 

Vamadeva, 141 

Varksi, 131 
Varunapraghasas, 13, 66, 99 
Vasativari water, 107 
Vastupala, 163 

Vasu, 141 

Vedavati, 174 

Vidathas, 34 

Vidhava, 178 

Viradhavala of Dholka, 163 


Visnugarman, 49 
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Vispala, 36 

Višvāmitra, 141 

Wisvavasu, 155 

Wrātya-stoma, 31 

Vyusitāšva, 152 

Wife, mantras uttered by, 13f., 
gradual restriction to the right 
of wife to utter mantras, 18F. 
eating of the Sraddha cake 
by, 19-20; Keeping up of the 
fire by, 20-21; education of, 
22; stirring of the fire bv, 
30-31; fie inseparable from 
wife, 64 in Varunapraghasas 
66, Sakamedha 65, Pašuyāga 
69; in -Agnistoma 7off., in 
Vajapeya 74. in Pindapitrya- 
jha, 76; politico-religious cere- 
monies, 76f£., keeping up of 
sacred domestic fire, 65; Vās- 
tuyajūa, 88; Grhasanti, 89; 
Sülagava, 89; Caitra & other 
sacrifices, 90-91; ancestral rite 
gīf.; Pitryajūa, 93; other 
wives than the first, 95 fE.; 
relationship with husband—a 
comparative study 132 fl; 


transfomed into husband 
226; yajüasvàmini, 232. 
omen, Initiation of, 9; 
two types of, r1; utterance 
of sacred mantras by, 51; 
aptitude in songs aud 
music 34; various itstru- 
ments played by 35 ; women 
scholors, 56 ; w, students of 
theology, 56 ; not excluded 
frem any Vedic Ritual, 135 f; 
a! "ways pure 136 f. ; w. gram- 
marians 56-57; proficieucy of 
w. in Vedas 57, Singers and 
dancers 57-58; causes ‘that led 
to the deterioration in the 
position of w. 59- -6o 


Widow, Niyoga prescribed for 


147ff ; widow-matriage in 
anc. India 154ff,: legal 
position of the son of 164- 
165 ; widow-burning in anc, 


India 166f.; period of 


introduction of widow- 
burning in India, 172- 173 ; 
in miscellaneous Vedic 


rites, 177ff, 


no sacrifice without vie 
atonement by the husband 
if perfomend. without her, 
140; wife in loveliest eame 
140; nearest connection 


with Agni, 142f,; con- 


cludes the sacrifice, 144; 


concluding remarks about, 
144-145 ; wife in Indian 
Literature, 224;  Pütvami- 
māmsā on the wife 226 f; 


Wilson. 167 

Widower and Widow : a com- 
parative Study 179f. 

Yajnavalkya and his two wives, 
32 

Yajnikadeva, 110 

Yama, 11 

Yaska, 48 

Yoktravimoka, 111 

ZDMG.. 39, 46, 168 

Zeus, 135 


Correction 


P. 32, l. 13 For Gárgi, read Katyayani 

P. 56 read * after Mahābhāsya in l ro and not after 
cost in |. 94 

P. i31, l 8 read before the former in their turn, etc, and 
after the son of ten fathers : — 

Vali and Sugtīva were born of two husbands living at the 
same time (Ramayana, vii. 42). 
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